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Numerological and Transliteration Key 


followed by appropriate vowel 

1 

H 

B,b 

44 

2 

2 

V. 

44 

2 

1 

G ® 

44 

3 


D,d 

44 

4 

1 

H,h 

44 

5 

n 

V,v 

c« 

6 

i 

Z,z 

<4 

7 


H,h 

44 

8 

n 

n 

44 

9 

D 

Y,y 

44 

10 

*> 

K,k 

44 

20 

7P 

Kh.kh 

44 

44 

IP 

L,1 

44 

30 

b 

M,m 

44 

40 

D,X5 

N,n 

44 

50 

V 

S,s 

44 

60 

V 

the symbol 

(4 

70 

V 

P.P 

44 

80 

£> 

F,f 

44 

44 

IP 

Z.z 

44 

90 


Q>q 

44 

100 

p 

R,r 

44 

200 

1 

Sh,sh 

44 

300 

\y 

S,s 

44 

44 

\y 

T,t 

44 

400 

ji 

lA 

44 

44 

n 


Vowels 

0, ah 

a 
ei 
e 
i» ‘ 
o 

1, ee 
u 

u,oo 


Qamag 

Patah 

Zeyrey 

Segol 

Shv’a 

Holam 

Hyriq 

Shuruq 

Qubuz 
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Abbreviations and Bibliographical Acronyms 


A. Names 

‘AR”I - Ashkenazi, R. [Y]Izhaq = R. Isaac Luria 
Rif’V = Rabbi Hayim Vyt’al [Vital] 

B. Acronyms for section B of Bibliography: Published Works of the Lurianic Corpus 1 


AY 

DrhKav 

EH 

Hefzybah 

KetHad 

LiqHad 

LOhSh 

Loir 

MvSh 

or 

OzH 

PEH 

Per SifdZ 

PIdZ 
.QbRI 
Q.bR2 
Q Y 

M 

SfhG 

SfliK 

sm 

ShaKav 

ShGil 

ShHfl 

ShMRzl 

ShMRSh 

ShMz 

ShPs 

ShOd 

ShRhOd 1 

ShRhOd 2 

ShhY 

SKY 

ThM 

ZohaRO 


-ig? 1 ’ pis iao 

biao pK '“ib manan >piti 

o^n xi lap 

firm nao "pro :rn ’san pm 
ban p ,T n imb a’gnn anna 
ban p”n ’~i nx a D»nnn o’at? 1 ? 
b"T ’"ixna D"tgn ’Oipb nap 
rmsan "ayai min ’Bibb iso 
anyp Kina 
Tan nbiy nao 
n”n nnnx nap 
D”n yy "is nap 

ffpitifi nao nro ,u nxn bis? Knw:n xnaob ana 
p»gnnn ~iao : y, 3gn naxa Hyga kbit tmxb ana 
na~ia bip ~ibd 

jngnn nany] : na-o bip nao 
n?r nbn? nao 
ggrriri ~IE0 
.erbnbw nao 
rmrort nap 
q^aipbn nap 
nuTDn "lyip 

nnx nn aiTa ay crbnban lys? 

maipnn nya 

b"n naxa ~iyg 

v, ag"i naxa iyg 

misan nyg 

DTioan nyp 

ngmp nyg 

gmpn rm nyp 

D’Yi nytg aw by rnyyab nobn 1 amirn ay bhpd nn ~iyo? 
arnfrn nyg 
rmr »s3a nao 

rmsan ’ayai nnn wb ~iao 
y’Pin ini nao 


1 . Only those works mentioned in the dissertation more than twice, are abbreviated. Only the names of 
the works [in Hebrew or in English, as necessary] are given here. For full bibliographical details, see 
Bibliography. Citations of texts that are parts of larger works that are abbreviated, are not underlined. Because 
in the dissertation, most abbreviated citations are underlined, some transliteration rules are suspended. For easy 
location, the abbreviated texts of sections C-F are triple-asterisked in the Bibliography. 
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C ' - Acronyms for SQ . pt . ion C oLBibliography: Tra ditional Lurianic Commentaries 


HaguB 

nunan “iytp “pnai o’m yy -iso -pra annual rnnirr 

NhSh 

Q”n yy “iso -fma -im ems 

0 Z 

ynr mu iso 

POH 

o , Vi I ? , n unii? ns -iso 

OavZ 

nrjar nuns ai 1 ?^ up 

SdRshO 

nyaay 1 ? : rm^r ,M "iKn runs ay rwn bib m'rsn titd 

SdZ 

KlipbKT :*'“1Kn “11T0 

SHe? 

fliirmn “iso 

STAr 

,n ixn rrnbin 

SvdKavRAsh 

aia 1 ? :tmpn ”’“ixn nuns oy ton n -nro 

SvdNehSh 

[□mo ‘U aibv -inj mro 

YfSh 

nuron "lye? pinai D”n yy iso “jina nvu? ns’ uns 

D. For section D of Bibliography: Other Primary Kabbalistic and Rabbinic Texts 

Bahir 

Than "iso 

El 

,! ?aa naVn 

EefBeshT 

nnm by ana atz? *?ya 

Shaar haSho ’el 

*w nmaan nawm nVxsp *rn by jttso *roy man 

SifdZ 

xmjpjs*? mso 

SPR 

□’ran oris iso 

TeflM 

rraa : b nb’sn 

IoZ 

nirn ’Jipn 

Zohar 

“imr 


E. For section E of Bibliography: Secondary Scholarly Works [in Hebrew] 


■’.a.\a 
Avivi: BAr 

Ben Shlomo: TorElCord 
Idel:“‘Ehad baiyr” 

- "haSefyrot shemeAl” 

- “Zymzum” 

- “ haTefylah ” 

Kallus: “Authentic Quotes” 
Meroz: Dissertation 


bvn^ Jiacmaa o^eht npna 
Vxnx na nao 

nanmi? rwa n by mabxn mm 
"nnstyaa D’Jtcn -pya inx" 

"nri’son byK>w m*rso" 

'ipnaai nbapa 'Dixarn jena m-iVin by 
‘oians n’japa nb’snn 1 
toiy »mtn ’ana [mnnab pj’oiaibno] 
v 'iKn rrrma nVmn 
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Pachter:“<2ai«M£ and Gadluf' 
Scholem: “Authentic Writings” 
- PrqYsd 

- Reshvt 

Tishby: “halmut” 

- Doctrine 
-HQS 

7ak: Bishaarei 


’"isn nVnpn ’mbu’i 'rnwp' D’jpian imV 
’nbnpa ”’"iKn bp a ,, n , nNn raro 
irbooi nbnpn runro rg! ’P" 13 

[1250-11501 nbapn jr»gn~i 
3 p"mn rhipb v ’“ixn nbap i’3 mn’j? 
v, nKn nVapa ns’bpm yin mm 
nmimbpi nbnpn npn 
lTaimp npn m *?p nbapn nypa 


F. For section F of Bibliography: Secondary Scholarly Works [in English] 


Idel: KNP 

- “Some Remarks” 
Kallus: “Besht” 

- forthcoming, 2002 
Mopsik: Grands Textes 
Scholem: MTJM 

Kabbalah 

My sSh p 

‘Transmigration” 


Kabbalah: New Perspectives 

“Some Remarks on Ritual ... in Geronese Kabbalah” 

Relation of the Baal Shem Tov to Lurianic Kavanot 

Kallus; “Pneumatic Mystical ...” - Appendix n, here 

Les Grands Textes de la Cabale 

Major Trends in Jewish Mysticism 

Kabbalah 

On the Mystical Shape of the Godhead 

The Transmigration of Souls in Kabbalah in MvsShp 


Whenever an author’s name appears in the notes, followed by a date, in brackets or 
parentheses [eg. Shaw [1995], one is directed to the bibliography, where this is the 
only work listed by this author for that year. Some works are cited in this way, when 
the [usually long] title is not deemed to contribute to the discourse in any significant 
way. 
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Methodological Preface 


In what follows you will find my attempt at a holistic "thick description” of the 
theyrgy* of the Lurianic Kabbalah: its earlier academic receptions, its intertextually 
generated religious-theoretical background, and its applications. 

* The term ‘theurgy’, which owes its origins to the mid-second century anonymous 
neo-Platonist work, the Chaldean Oracles [see Lewy, pp. 461-466, and G. Shaw (1995) p. 5 
ff, p. 41, and elsewhere], may be translated as: ‘the work of (the) god(s)’ [theion ergon ] - 
referring to the rituals done by the ‘heirophant’ [or ‘priestly man’ - derived from Greco-Egyptian 
magico-mystical traditions], for the sake of transforming the embodied human soul so that its 
essence-potential Divine status be bestowed upon it from without [Shaw, ibid. pp. 93, (112-116), 
192, 213, and elsewhere]. This is achieved by intentionally performed rituals that awaken 
communication with the Divine realm [both in terms of the imminent Divine logoi and in 
terms of the ineffable and unlimited Divine essence - but not encompassing the One, Who 
transcends even Himself], through means of the sympathetic resonance of the symbols employed 
therein [which are not necessarily intelligible to the theurgist]. Its aims are twofold: 1. 
sotdriological - to enable the transformation of the impermanent human soul to Divine 
permanence; and 2. World-sustaining - by means of the eros awakened in theurgic action, the 
cosmos is sustained through the soul’s connection to both the ineffable Divine on the one 
hand, and on the other, to the created realms, wherein the Divine logoi are embodied [Shaw, 
ibid. pp. 124-125, 144 and see note 1, and p. 194], The first aim is achieved only through the 
second, and results in voluntary human rebirth, as a creative sacramental act of Divine 
Self-Revelation [of the Primal Demiurge]. The term ‘theurgy’, although used by earlier 
researchers of Kabbalah [Scholem, MTJM. Kabbalah: Gottlieb (1976)], came to be more 
widely applied to characterizations of Jewish ritual; especially those involving mystical or 
magical intention [Kavvanah], by scholars such as M. Idel [KNP], H. Padayah [1987, 2001, 
2002], E. Wolfson [1988 # 2, pp. 59-62 where he justifies the use of this term], and others, in 
the mid-1980s. Although I am not arguing against its application as a defining term in Jewish 
mysticism, it is important that we discern certain essential differences between the Greek and 
Jewish contexts; for as pointed out by the above-mentioned scholars, Jewish ‘theurgy’ bears 
an added connotation: its application for the sake of ‘repairing’ the Divine and the created 
realms; for as will be illustrated in this dissertation, Divinity voluntarily exiles Himself in this 
imperfect world and is ‘redeemed’ or ‘liberated’ by means of Divinely mandated ritual, and 
[as in Greek theurgy] by Divinely induced Kavvanah [see chapter 3, and ch. 4, n. 110]. In the 
Greek context, the Divine realm needs no ‘repair’, and is imminent in this form, in the 
created realm. Also, in the Jewish context, the soul retains its Divine origin, but is not 
necessarily embodied. In addition, whereas the use of Kabbalistic symbolism, resulting in 
Devequt, also functions on the principle of ‘sympathy’ [for some phenomenological models 
engendered by this, see Y. Garb, whose recent Ph.D. dissertation is briefly discussed below, 
in note K], the efficacy of specifically Lurianic symbolism derives precisely from its 
anthropocentric intelligibility, which is what enables invocation and embodiment, as well as 
the empowerment of its effects by Divinity; in the ‘work’ of the Lurianic meKhaweyn. 
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This is the first full-length academic investigation of a topic central to the most 
important school of Kabbalah of the past four hundred years. It should be noted that 
the Lurianic Kabbalah as a whole, despite its centrality, has received only scant 
academic attention. 

The methodology informed by the term “thick description” is based on the description 
of a theoretical model of the ideal cultural anthropologist, as conceived by Clifford 
Geertz, based on the work of the philosopher Gilbert Ryle. A To illustrate its relevance 
to the description of even simple observation, Ryle and Geertz invite us to consider 
the meaning of the rapidly contracting eyelids of two boys facing each other. Is it a 
wink? Or is it perhaps an unintentional twitch? Or a prank to mislead outsiders into 
thinking that there is a ‘conspiracy’ afoot - i.e. a ‘fake’ wink? A mere description of 
the observed event cannot provide us with the answer, but with enough ‘relevant 
background’ we may venture an intelligent guess. Without such evidence all we have 
are possible but unsupported hypotheses. 

When investigating a literary corpus, one may encounter many such apparent ‘winks’, 
and then one must decide hermeneutically, as to the most reasonable interpretation for 
one’s detection of the ‘irregularity’. This is especially the case when the corpus 
purports to be ‘esoteric’. Some instances of this in the Lurianic Corpus investigated 
here, include the various explanations offered in the primary Lurianic literature for the 
Zimzum and the Shevyrah. Are some of these explanations more esoteric than others? 
Do they perhaps work together to provide a multifaceted picture? Here, as I will argue 
in the first two chapters, G. Scholem and I. Tishby thought that they had detected a 
‘conspiratorial wink’ whereas, for various reasons, I disagree. The overall importance 
of this question for understanding the Lurianic Kabbalah and its theurgy shall become 
clear in the course of these two chapters. Another example - but this time of an 
unmistakable wink - first noticed by the present researcher, consists of a significant 
variant in the Kavvanot of Tefilat haAmidah found in two highly reputable but disparately 

See his The_Interpretation of Cultures , p. 6 where he appropriates this term from the 
Oxford philosopher Gilbert Ryle, and see there pp. 5-10, 12, 14,16, and 24-28, although he 
criticizes Ryle’s behaviorist orientations. 
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provenanced A'avvarcof-Prayerbooks, 8 where, in contrast to all the other published 
Kavvanot -Prayerbooks, these two include the same instruction, which is apparently 
counter- attested to in the Lurianic Corpus! The background to this issue shall take up 

much of Chapter 4, although the actual presentation of the problem and solution are 
taken up only at the end of that chapter. 

A type of “thick description” methodology that approximates Geertz’s [and my] use 
of it [although Geertz does not discuss this], can be arrived at by an ‘Ordinary Language’ 
non-behaviorist Wittgensteinian approach, arising from his argument for the denial of 
the possibility of a ‘logically private’ language; which counters such a possibility by 
arguing for the intrinsically public nature of communication - even if it be communication 
to oneself. 0 Accordingly, there is in principle, a possible ‘accurate’ description of any 
human phenomenon, given a ‘thick-enough’ context Geertz applies “thick description” 
as a methodology to enable the anthropologist, an ‘emic’ description of ‘foreign’ 
cultural phenomena. He associated this approach 0 with ‘verstehen’; probably a reference 
to the school of German Classical Philosophy exegesis known by that name; of which 
Werner Jaeger, an older contemporary of Gregory Vlastos, was a recent representative 

In this connection, I make use of a hermeneutical principle advocated by G. Vlastos; 
the Principle of Charity’ 5 which posits as a hermeneutical value, the preservation of 
consistency in the ‘serious thinking’ behind accepted works of a given ‘canon’. This 
principle is an example of respect for the intellectual integrity of the classical th inkers 

B See PEH p. 233a, and ShaKav fol. 31d-32b, and for the theoretical background see 
PidZ in SfhD p. 233b and in ShmRshb fol. 55a and 57d. And see the J&wawr-Prayerbooks 
that follow these instructions, such as: SvdKavRAsh fol. 76b-77a, and SdZ fol. 66b, and 
contrast with; on the one hand, the SdRsh Q fol. 84a-b, of Eastern European provenance, and 
the SydMshSh vol. 1 fol. 1 p. 616, composed in the Beil ‘El School of Jerusalem Kabbalists 
And see DS 13 and note 379, and DS 14, note 383 section 3C, of Chapter 4. 

Q 

See L. Wittgenstein Philosophical Investigations # 243, pp. 88-89; and see Saunders 
and Henze, The Private Language Problem 

See Geertz, ibid. p. 14. And see the recent interview of Geertz by A. Micheelsen; 

I don t Do Systems’ ...” , pp. 9 and 13, where Wittgenstein’s ideas about ‘private language’ 
are discussed in this context. " ° 
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of Greek philosophy, and seems a natural ‘fit’ to the methodology of “thick description”, 
in that both assume appreciative attitudes towards the subjects that they study. 

All three precursors [Wittgenstein, Geertz, and Vlastos], exponents of different schools 
of modern philosophy, exegesis of culture, and humanist scholarship, it seems to me, 
‘were about’ repudiating reductionist readings of cultural phenomena, while attempting 
to communicate [some avenues of] meaning in their respective fields. 

Such an approach parts company with much that we generally find in ‘Post-modernism’; 
for while we both share a scepticism regarding the ultimate exhaustion of the meaning 
deriving from a reductionist or behaviorist claim, F post -Modernism [emphasis, mine] 
is more willing, it seems to me, to use reductionist analysis - perhaps due to its having 
arisen out of the earlier school of French Structuralism - than to attempt a sui- generis 
but publicly disclosable display of the texture of meaning [while noting earlier 
influences], that a Wittgensteinian-VemeAen-Thick Description model affords. I see 
no reason to limit the possible expressions of the ‘post-modernist’ [lack of emphasis 
(sic) mine] meta-paradigm of meaningfulness, to the exclusive preserve of its most 
skeptical representatives, or merely to the explication of social-critical agendas. 

The purpose of the method of “thick-description” in our case, i.e. in the study of the 
Lurianic theurgy is, to paraphrase and reorient Geertz, 0 for the sake of constructing a 
context, as a stratified hierarchy of meaningful structures in terms of which ideas and 
ritual instructions are produced and perceived, and without which, they would not be 
properly interpreted - i.e. interpreted in their intended contexts. To this, the ‘ minimali st’ 
might object, demanding to see universal criteria for the ascertaining of ‘proper context’. 


E See below, near note 70 of Chapter 1. On the scholarly relations between these two 
important classicists, see Vlastos’ essay dating from 1952, “Theology and Philosophy in 
Early Greek Thought”, reprinted in G. Vlastos Studies in Greek Philosophy V ol. 1: The 
Presocratics. 

F And see Geertz, ibid. pp. 5, and 12. 

G Ibid. p. 7. 


15 



But given the perception of the “thick-descriptionist”, of the sui-generis nature of the 
subjects s/he describes, 11 we may reason that the criteria for such a claim would be 
found in the richly textured coherence of the description; while accounting in a nuanced 
way, for the bulk of the available data. 

As an aid in dealing with the vast amount of ‘data’ in the Lurianic Corpus, I have 
experimented with a new cybernetic application of philological technique for the sake 
of generating ‘thick-description semantic fields’. Although I have in the past made use 
of such a technique without the aid of a computer, for an article in publication-process, 1 
it has become much more accessible to the researcher by the recent introduction of 
CD ROM technology, and the transfer of text to this format. Searches of terms in a 
given corpus with reference to frequency, and more importantly, contexts - the de-riguer 
of philological analysis - can be accomplished more efficiently and more ‘completely’; 
and thus, with greater frequency. The analysis of the results of the usages of terms and 
phrases would yield a ‘field of meaning’ for a given tenn or phrase. However, in order 
that the searches not yield incidental trivialities, and that nuanced interpretations be 
adducable to explain ‘seemingly anomalous results’ in a sui-generis mode, it is advised 
that the researcher be thoroughly familiar with the given corpus that s/he is investigating, 
so as to use this procedure for ‘targeted searches’ in order to test and refine hypotheses, 
as one would do in pre-cybemetic philology. 

Together with post-modernism/ we conceive of the tasks of presentation and analysis 
of cultural data, as arising from the investigator’s, self-conscious constructions; 
disclosing also, one’s ‘hidden’ agendas [in our case, this may be summarized as an 
attempt to re-relevantize Lurianic spirituality]. Interpretation should ideally, adhere to 
a close reading of the constructions provided by the p rimar y sources, and what is con- 

H Ibid. p. 16. And see the recent interview of Geertz by A. Micheelsen, pp. 3-6, 9, 13 
and elsewhere, where he reiterates his research methodology, as described herein, with its 
emphasis on the sui-generis . 

1 See my article “Authentic Quotes”, presented here as Appendix, # 3 [in Hebrew] ; 
which was written before I had access to 3/4 of the Lurianic Corpus on CD ROM, where I 
analyzed the direct quotes of the AR"I found in all of RH’V’s writings [some 1,200] into 
twelve categories; ranging from customs, to explanations of systemic difficulties, to reports 
by RH’V regarding teachings that the ‘ AR”I decided not to impart to him. 

3 - and precursors to this school, such as Gadamerian analysis of the history of ideas 
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straable by means of both levels of presentation [i.e. the ‘data’ and its contextualization] 
should simultaneously provide the requisite background information in the course of 
which, the ‘thing itself’ - the specific issue being investigated - is encountered directly, 
resultant from the shared consequence of the reader’s understanding of both voices. 
Analysis by means of “thick description” then, attempts to establish relevant structures 
of signification in its fields of investigation. 

In our case * the investigation of Lurianic religious practice, described only tangentially, 
by earlier researchers - we evaluate the earlier research which presented paradigmatic 
constructions of related [Lurianic] material, and seek to simultaneously determine 
both the background that informed those scholarly presumptions and construals, as 
well as attempting to determine, against the context of our discussions of earlier 
opinions, the ontological ground and teleological import of the Lurianic phenomenology 
in the framework of its own particular genre of religious worldview and practice. 

In describing the Lurianic Kabbalah and its theurgy this way, the writer seeks to 
provide a multi- valent theory-of-practice which is intended to serve as a properly 
described orientation to actual Lurianic theurgic practice; using as far as possible, the 
terminology embedded in the religious tradition being described, that is oriented - or 
enveiled as it were towards the reader by the vehicle of translation. Indeed, in this 
School of Kabbalah, the different ‘veils’ [sic] of multivalence, are the very means by 
which any discrete particular attains existential meaning, as a finite expression of the 
Infinite Simple One. In this sense, it seems to me, that even when reductionism is 
found to be used in the primary Lurianic material, in order to equate the ontological or 
theological field shared by two discrete images of a given symbolic structure, it uses 
this as a method that at the same time, points to both itself [as the connection between 
two symbolic points] and beyond itself [to the overall unbounded self-revelation of 
the One]. 

By arranging and speculatively pointing to the meaning-inducing ‘coordinates’ of the 
phenomena described in the primary sources, I am providing a richer reflection-context 
than what would otherwise be provided by either, the original phenomena [of the 
primary phenomenological record] wherein these coordinates are embedded, or even 
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by means of methods of pointing to them, through propositionist-literalist, or 
behavioristic or mechanistic - or any other reductionist* - reading of the same phenomena. 


As for our general approach to the use of the original sources, it is informed by the 
statement of the mid-Seventeenth century editor of the standard EH, R. M. Poppers: 

K This includes methods of analysis which were seen by this writer to be too simplistic 
for use in examining Lurianic theurgic practices, such as 1) Analyses of ritual performance 
that derives from J.L. Austin’s theory of “Speech Acts”, which was applied to a religious 
anthropological context by S. Tambiah and by R. A. Rappaport. One area that such a method 
was employed with success; in early Jewish mystical-magical practice, see Lesses [1998] and 
Harari [Hebrew, 1999], and see alsoin pre-Zoharic Kabbalah,, Elqayam [Hebrew, 1991]. 
This method is useful for understanding rituals exhibiting both formal uniformity, non-essential 
relations between intention and action [Lesses, pp. 165-170]. Since neither can be said of 
Lurjanic theurgy, whose hallmarks include an essentialist connection between intent and 
‘speech-act’ [see chapters 3, 4], and complex situational multivalence [see longer notes of 
ibid.], such a reductive method would be misleading. 2) Although eros is a central theme in 
Lurianic theurgy, I found I.P. Couliano’s work on eros and magic in the renaissance of no 
help, because the notion of eros entertained there did not address conservative and sui-generis 
metaphoric uses, as found in the Lurianic context [although, as demonstrated by Y. Liebes, 
there seems to be a natural affinity between Platonic and Kabbalistic eros]. 3) As for E. 
Wolfson’s appropriation of Irigaray’s feminism in this context, its ultimate relevance seems 
to be neutralized by the Lurianic eschatalogical ideal of gender equality, where neither relin- 
quishes their identity [below chapter 4 DS 2 note 26; for additional criticism, see ibid. DS 8e 
and note 241, DS 9a note 266, and DS 13f note 361; and with regard to Wolfson’s early work 
on theurgy, see below, chapter 4 note 110], 4) I have also minimized analyses based on 
comparative religious models [i.e. comparative investigation of Lurianic, Iamblichan-Proclean 
theurgies, or Tantrism]. Although in the future, I intend to be occupied with such studies, 
procedurally, it is important to first generate detailed descriptions of each subject of comparison, 
which is my aim here with reference to Lurianic theurgy. It is however interesting to point to 
one cross-cultural phenomenon relevant [with modification] to Lurianism: the Eliadian ‘Myth 
of the Eternal Return’, as will be evident from the fourth chapter [DS 13-14], below. A work 
that came to my attention as I was completing my dissertation is the interesting, recently 
completed Ph.D. dissertation by Y. Garb, wherein he uses models [such as the ‘hydraulic’ 
model, describing theurgic ascent, or the ‘isomorphic’ model to arouse Divine ‘awakening’ 
(especially if enacted by a Zadyq ), or the ‘verbal-iconic’ model] and meta-models [active, 
versus passive ‘union’ with the Divine Power] to distinguish both phenomenologically and 
historically, various schools of Kabbalistic practice. Although I find there quite useful 
pedagogical markers to convey the differences between various types of theurgic performance; 
since, as pointed out by Garb [in chapter 7], by the sixteenth century virtually all of these 
models were employed by the major Kabbalists of that age, such a method ceases to be a 
useful tool for distinguishing the unique features of Lurianic theurgy from that of R.M. 
Cordovero or R. M. ibn Gabay, as all the models adduced by Garb are locatable in them all. 

v 
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“we study from the texts, and not from oral presentations” i.e. even in the early stages 
of the coalescence of the Lurianic Kabbalah, it had been realized that there are no oral 
traditions that favor one interpretation over another , L therefore no historical school of 
Lurianic super-commentary has prime facie priority over any other, as we have no 
recourse to oral traditions that would enable us to understand the original intent of the 
works being investigated. Thus, the “thick descriptions” must be generated from the 
Corpus itself, and whenever possible, linked to a careful reading of the ‘AR’Ts own 
writings and pronouncements on these matters. M In addition, as mentioned above, I 
employ a hermeneutic ‘Principle of Charity’ that mandates a sufficient respect for the 
original material to assume a basic self-consistency therein; which would oblige an 
interpretive and contextualizing approach to the appearance of contradiction. This in 
our case, refers to both, the ‘AR”I and RH”V, each within his own context. N 


The operational specifics of our hermeneutical approach towards generating accurate 
descriptions shall be discussed at the beginning of our introduction to the Discussion- 
Subchapters [DSs] of Chapter 4, which bears the weight of the contextualized “thick 
description” of the attempted “full context” of Lurianic theurgy, and in DS 3. 


L See R. M. Poppers OZ page 7, where he presumes that the AR’T revealed prophetic 
truths about Divine matters, arising from his mystical experience, and that he departed this 
life prematurely, leaving only the “unripened fruit” of - albeit - “the glow of our beauty”; i.e. 
the vast writings of RH”V, wherein apparent contradiction abounds. Regarding RH”V’s 
awareness of these difficulties, see his comment quoted below, near note 74 of Chapter 1. 
And see note N below. And see also the discussion by R.M. Poppers of the interpretive 
question regarding the literal versus the metaphoric meaning of the Zymzum in ibid. pp. 
28-29, which he concludes - inconclusively - with the prayer: “And may God place wisdom 
in our hearts, for [Psalm 74:9] ‘among us there is none who knows the full extent’ [of the 
meaning of the Lurianic revelations].” 

M See Hebrew Appendix “Authentic Quotes”. 

N This context, in RJT’V’s case is complicated by the fact of there being between two 
and four recensions of the entire the ‘Lurianic Corpus’ in the course of twenty five [plus] 
years; albeit with over ninety per-cent overlap [as is generally attested to by the citations in 
the dissertation], and many of these difficulties exist in all of the recensions, with some 
questions finding resolutions in later recensions, as pointed out by’Avivi and Meroz. And see 
Chapter 1 section D and note 83, for a short discussion of a systemic approach to this matter. 
There are in addition, a few sections of the Corpus that appear in only one recension. 


19 




Summary of Chapters 


Chapter 1: Since its inception as an academic discipline, the approach to Lurianic 
Kabbalah has been defined by the works of G. Scholem and I. Tishby. Recently 
however, the historiosophical presumptions behind Scholem’ s appraisal of Lurianic 
Kabbalah 0 were shown by M. Idel, not to have been based on historical evidence. My 
first chapter continues this rethinking. I begin by characterizing the underdeveloped 
state of current research into what is undoubtedly the most influential and significant 
corpus of Jewish mystical literature in the past four hundred years. I proceed then, to 
critically examine Scholem’ s and Tishby’ s assessments of the Lurianic theology; 
focusing on Scholem’s theistic interpretation of theZimziim, [the Divine self-contraction 
that enabled the finite creation to emerge from the infinite], and on Tishby ’s 
understanding of the Shevyrah, the ‘rupture’ in the upper worlds of the Lurianic 
cosmos, that enabled the possibility of evil to manifest in creation; construed by him 
as a necessary Divine cathartic act to ‘rid Himself from the roots of evil within Him’; 
a valuation that strongly influenced Scholem. 

Whereas Tishby’ s formulations of Lurianic Kabbalah were virtually unchanged in his 
work of some fifty years, in examining Scholem’s work, when taking into account his 
entire corpus, we often find significant differences in his presentation of some of these 
matters, between his 1940’s classic, MTJM and his presentations of Lurianic Kabbalah 
in Kabbalah , his Encyclopedia entries, written some thirty years later. 

In the course of the first chapter I document the internal inconsistencies in Scholem’s 
characterization of the Infinite [‘Ayn Sof] as the Deus Absconditus, and begin to 
provide evidence for an alternative reading of the sources. And as this is such a 
serious error, that in my estimation had profound ramifications in closing off subsequent 
research into Lurianic theurgy, in my fourth chapter, where the bulk of my ‘thick 
description’ of the Lurianic Kabbalah is found, I have a thirty-five page subchapter 
[DS 4] where I analyze in detail, the invocations of the ‘Ayn Sof in the various 
sections of the weekday Morning-Prayer Kavvanot [theurgic invocations]. Likewise, 
in that subchapter, I situate the relevance of the ‘Ayn Sof in the various contexts of the 


°I.e. the assumption that it was a response to the trauma of the Spanish Expulsion 
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cosmogonic narrative. 


Returning to the first chapter, I then provide a brief rhetorical analysis, where I 
contrast Scholem’ s various presentations of the subject in terms of their uses of 
Modernist pejorative expressions; and document the change towards less judgemental 
modes of expression in both the general and specialized scholarship on history-of- 
religion that took place in the course of the last century. I also examine the place of 
Lurianic Kabbalah in the curricula of the Hebrew University as of the mid ‘60s. 

Regarding both Lurianic exegesis and theurgy, I assess the differences between the 

% 

earlier and later Scholem, while pointing Out inaccuracies and lacuna in these works. 
In all, however, I find that Scholem’s second ‘dip’ into Lurianic Kabbalah produced 
more nuanced appraisals, although these were not enough to produce a paradigm shift 
in our understanding of Lurianic spirituality; which is what I am attempting to achieve. 

In examining Tishby’s contribution, I look into his portrayals of what he described as 
efforts on the part of RH”V to obfuscate what he thought to be the esoteric doctrines 
of the ‘ AR”I, in areas such as: the reasons of the Zimiunv, the role of the Reshymu [the 
‘residue’ of the earlier Infinite Divine Presence]; the nature of the Shevyrak, and the 
role of theurgy. In these, I suggest inter-textual readings of the sources so that they 
serve to complement each other, rather than to obscure each other by contradiction. 
My extended textual arguments for such readings are in the second chapter, which 
serves to examine the so-called prooftexts used by Scholem and Tishby for the cathartic 
theory of the Shevyrak I then characterize a discovery by Tishby as to the differences 
between R.M. Cordovero and the ‘AR”I regarding the ontological placement of the 
Heykhalot of the Zohar . There, I point out its significance in the theurgy of prayer, 
and expand on this, in DS 4 and 13. 

Chapter 2: I begin with the portrayal of the pr Q-Zimzum state found in the Drush 
Hejzybah; a text written by another disciple of the ‘AR”I, R. Yosef ‘ibn Tabul, which 
was used by the abovementioned scholars as a source for the presence of evil within 
the»Godhead, and for a cathartic theory of the Shevyrak 1 read this text together with 
a text by the ‘AR”I, published by Scholem, which served as the basis of many of the 
‘ibn Tabul’ s formulations. There, I show how both the means of expression and the 
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ontology of these works are indebted to R. Azry’el of Gerona, and thereby point to a 
major misunderstanding of these scholars: the conflation of the Divine Koat, haDyn 
[potency of Self-limiting Judgement] with the Qelypot [the evil obscurations]. In this 
connection, I present various Lurianic texts where these two realms are clearly 
differentiated as to their origins, and contrasted in terms of their functions. These texts 
are sometimes of a cosmogonic and sometimes of a theurgic-operational nature. 

I then go on to examine the four principle prooftexts of RH”V and the ‘ AR’T, used by 
these scholars, to derive their cathartic theory of the Shevyrah. The first source mentioned 
by Scholem comes from a later stratum of RH”V’s writing; and I show that the weight 
of the explanation provided for the existence of the Qelypot rests on the notion of the 
consequences of reward and punishment in human development. 

In interrogating the second text cited by Scholem, written by the ‘AR”I during his 

v 

tenure in Egypt, I provide another text of his from this period, to which Scholem’ s 
prooftext refers directly. I show how this second text serves as a teleological backdrop 
to the first one by the ‘AR”I, and provides us with the root theodicy of the Lurianic 
Kabbalah. I then adduce parallels from the Zohar, as well as from other Lurianic texts. 
These again, all illustrate the human-Divine partnership in terms of the consequence 
of the growth and reintegration of the relative Divine realm into the Absolute, through 
the human exercise of free-will; as mirroring the Divine intent for a meaningful 
Self-rediscovery process engaged in by the holy sparks that ‘fell’ in the Shevyrah. 
The process serves to reintegrate the Infinite Absolute with the finite relative realms. 
In this context, I contrast the implications of apophatic and cataphatic appreciations of 
the, Divine nature, by pointing to the different types of relationship to the Divine 
afforded by these two approaches, and provide both Zoharic and Lurianic texts that 
describe the entire process of creation in terms of salvific cataphasis, where Berur 
[sifting purification] constitutes the divinization-process of creation. In this connection, 
my fourth chapter contains a nineteen page discussion of Lurianic texts that portray 
the ‘near-homology’ of the human realm and the finite relative manifestations of the 
Divine. In addition, I discuss and document the Sabbatean origins of the cathartic 
theory of the Shevyrah. I then examine one of the texts used by Tishby; the third one 
mentioned by Scholem, which is an explanation of the section in the Heykhalot of the 
Zohar describing the cosmogonic significance of the tale of the Ten Rabbinic Martyrs 



of the Mishnaic period; but here too, the text itself indicates that it was a larger Divine 
intent, and not an inevitable necessity, that dictated a process of ‘mis -emanation’. 

In analyzing the fourth text, I bring two additional texts, unknown to Scholem and 
Tishby, that at first sight, seem to lend credence to their position. But when examined 
more closely, they reveal that the purpose of privation is moral-epistemological growth. 
Indeed, in these last texts we find counterposed, the Divine simplicity and the intentional 
isolation and empowerment of the Power of Dyn. In this framework, I provide some 
seventeen Lurianic texts that discuss Divine Simplicity, Immutability, and dual- 
perspectivism; i.e. that all change is only from our perspective, or from the perspective 
of Zeyr ‘Anpyn. These texts enable one to argue strongly for a non-literal understanding 
of Lurianic Kabbalah as a whole. The overall purpose of the second chapter, apart 
from correcting the mis-impressions of earlier scholars, is to provide the necessary 
moral and psychological background to understand the function of the Kavvanot as 
the chief facilitator of the process of the divinization of creation. 

Chapter 3: This chapter contains a psycho-phenomenological analysis of the practice 
of Lurianic Kavvanot, based on the Lurianic exposition of an important Zoharic source. 
In h note at the end of this chapter, I describe two basic modalities of Lurianic 
practice, and compare them to similar modalities known to us from the practice of the 
Nyingma and Kagyu Schools of Tibetan Buddhist Anuttaratantra, so as to derive a 
potential theory of instruction. 

Chapter 4: The next chapter, the longest and most detailed in the dissertation, is 

divided into teen discussion-subchapters, in an attempt to portray the different stages 

of the teleological mechanics of the Lurianic cosmogonic narrative, from Shvyrah to 

Tyqurv, placing the theurgic practices in their places of ontological relevance along the 

way, so as to provide a holistic and integrated picture of Lurianic theory and practice. 

Indeed, its function enables us to say along with Abbey Warburg, that [in the Lurianic 
* 

Kabbalah]: “God is in the details.” Because most of this material is being investigated 
academically for the first time, much of what you will come across is critically 
documented description. The table of contents of the DSs and the list of the longer 
footnotes provide a picture of the parameters of our study. 
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Upon listing and schematically describing the Parzufym [Divine Countenances] in 
descending order, I begin with a methodological overview, where I set the philological- 
critical parameters of the “thick-description” undertaken in this chapter. Then I provide 
a terminological preface, where I lay out the chief symbolic correspondences of the 
Divine Names, as they are used in Lurianic Kabbalah. Following this, and after the 
section described above, DS 2 discusses the ‘near-homology’ of the human realm and 
the [trans-]finite relative manifestations of the Divine, In DS 3 I enter into a 
bibliographical discussion, with the attempt to determine the earliest recensions of the 
Lurianic Corpus, so as to be enabled to demonstrate both inner continuity and inner 
change in these writings. Next, [DS 4] I discuss the place of the Infinite in Lurianic 
theurgy, and the processional ascent and descent of prayer; and in the process, provide 
detailed descriptions of the Kavvanot of Benedictions, the deep hermeneutical structures 
of Yihudym, and the basic forms and functions of theurgic Zivvug [Divine sustenance 
and creative coupling]. In addition, I provide a brief exposition of the requisite 
background to Lurianic theurgy, as reflected in the researches of scholars on the 
Kavvanot of Prayer in early Kabbalah. At the conclusion of this DS, I provide as the 
first appendix: an annotated text translation and commentary, on the Lurianic 
contemplative practice for embodying the Divine Image within the Human Being. 

In the next four DSs [5-8], I launch into a detailed discussion of the Divine Autogenetic 
Union that brought about the Tyqun. In the process I examine and contrast those 
aspects of Divinity where no Shvyrah took place, the various relative levels of the 
ShVyrah , and the descent of the unbroken aspects of Divinity to effect the Tyqun. 
Following this, I examine the inner dynamics of the original intra-Divine process of 
the ‘gestation’ of the Tyqun, where many of the specifics of the teleological mechanics 
of the Kavvanot are displayed, constituting a kind of ontological calculus. 

Then [DS 9-10] I discuss the cosmogonic and theurgic roles of the highest manifestation 
of the Tyqun', the Ancient Holy One. Next [DS 11] I discuss the ‘engarmenting’ of this 
level into the Great Countenance, and describe the Yihudym to invoke Its Presence; 
and their placements in the daily practise of the Lurianic theurgist. Next, [in DS 12] I 
describe the various ways that the lower Parzufym engarment the Great Countenance. 
In the next two DSs, I describe the ‘Two States of Zivvug ’ between ‘Ab’a v’lm’a 
[Father and Mother - Wisdom and Understanding] and the implications of these states 
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in the four-fold Daily Cycle of the Kavvanot Qriy ’at Shma Prayer, that functions to 
provide the requisite consciousness for the Zivvug of the two lower Parzufym, taking 
place in the Amydah prayer. There, i discuss the parameters of Zivvug that occur in 
Qriy ’at Shma and in the Amydah Prayer. In these two DSs the multi valence of the 
Lurianic theurgic symbol, is demonstrated. 

The second appendix discusses the Lurianic spiritual anthropology, eschatology of the 
soul, and related matters, so as to buttress my argument for the multivalent nature of 
the Lurianic theurgic symbol, as differentiated, based on the spiritual level of the 
person who is practicing the Kavvanot. There I also discuss the phenomenology of 
one of the central components of the Lurianic contemplative life; Torat ha'ibur - the 
doctrine of ‘soul-impregnation’, whereby the practitioner becomes alligned with the 
‘souls of Zadyqym' . In addition, I present a reconstructed spiritual biography of the 
soul of RH”V, so as to support my claims in chapter 4, as to the nature of my 
‘critical-reading’ of the works of RH”V. I then enter into a sensitive area; the presentation 
of 4 moral problem in the soteriology of the last teachings of the ‘AR”I, as recorded 
by RH”V. My resolution of it based on both intertextual and historical evidence, and 
enables us to reasonably speculate as to the mental state of the ‘ AR’T during his last 
days, and the effect of these teaching on RH”V. I then present a text that illustrates 
some of the occupational hazards of interpersonal Tyqun. And as an additional dimension 
to RH”V’s spiritual biography, I analyze his only reported pneumatic experience. I 
conclude this appendix with an alternative presentation of some of the main hypotheses 
of this dissertation, from the point of view of Lurianic anthropology and eschatology. 
Following this, I present my overall conclusions, and suggestions for further research 

The third appendix is in Hebrew. It is an categorization and analysis of the of the 
direct quotes of the AR’T’s words, as preserved in the writings of RH”V, I present it 
here, because I refer to it several times in the course of this dissertation, and although 
accepted for publication years ago, it is not yet in print [this was the case with the 
second appendix as well]. 
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Chapter 1 . Lurianic Kabbalah in Earlier Scholarly Literature 


A-Introduction. 

Lurianic Kabbalah has seen numerous interpreters of the significance of its theosophical 
doctrines. However, up to this point there has been no full-length study of the practical 
side of the Lurianic Kabbalah. This aspect of Lurianic Kabbalah is expressed through 
its system of 'intentions’ or Kawanot, to be contemplated in the course of daily prayer 
and during other ritual performances, as well as in the performance of the commonplace 
activities during the course of the day of the practitioner of Lurianic Kabbalah. The 
absence of any full-length study of this field is the case, notwithstanding the fact that 
it has long been recognized - since the earliest period of Jewish historiography by 
writers such as H. Graetz 1 - that the practical side of Lurianic Kabbalah was at least as 
important as its expositions of theoretical ideas. 2 

In reviewing the extant modem scholarly corpus for discussions on Lurianic theurgy, 
we find [at most, and this only as of late] incomplete discussions of some occasional 
ritual matters such as the Midnight Vigil, 3 or the significance of the Seventh Day of 

1 Heinrich Graetz A History of the Jews vol. 4 p. 619, and see Gershom Scholem 
MTJM, pp. 251 and 259. 

2 According to Scholem, ibid. p. 259, “Luria’s Kabbalah is just as much or as 
little 'practical' as that of the other Safed mystics". This pronouncement may have been 
rhetorically expedient for the 1940s when countering the anti-Kabbalistic biases of 19th 
century historians, accepted by modernist audiences of the period [and see below, section 
C and notes]. But the supreme emphasis on the practical application of Kabbalistic theory 
in Lurianic Kabbalah over and above its application in other Safed Kabbalistic systems - 
including that of R. Moshe Cordovero, cannot be denied. Scholem in his research of some 
30-35 years later (for his articles in the Encyclopedia Judaica . published together as the 
book: Gershom Scholem, Kabbalah : see there, p. 75, and see discussion below) 
acknowledges that “the emphasis that [Kawanah - mystical intention] receives [in Lurianic 
Kabbalah] far surpasses any previously accorded to the subject”. 

3 See the important article by Shaul Magid "Conjugal Union, Mourning and 
Talmud Torah in R. Isaac Luria’s Tyqun Hazpt", the first article of its kind that attempts 
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Passover 4 . In addition, we find some translations; 5 discussions and speculations 
concerning the philosophical underpinnings of the Lurianic system; 6 or of certain 

to seriously grapple with Lurianic theurgy; and see Moshe Idel, Messianic Mystics . 
Appendix 2. However, I regard these studies as incomplete, because they did not take into 
account the most significant Kabbalistic matter with regard to the Midnight period: the 
return of the entire creation to its primordial state; the transformation of the Shekhynah to 
a state of ‘virginity’ and Her subsequent transformation into a ‘vessel’ for impregnation 
in the next mornings' prayer. These topics shall be discussed below in Chapter 4 outlining 
the central aspects of the cycle of the day in the theurgic practice of Lurianic Kavvanot. 
Regarding antecedents to the specifically Lurianic theory of theurgy see below, note 55 of 
section E, for bibliographical information concerning the important pioneering researches 
by Moshe Idel on the early fourteenth century Kabbalist R. David ben Yehudah he-Hasid 
as a forerunner of many of the Kabbalistic ideas previously thought to have originated in 
Lurianic Kabbalah. Notwithstanding this fact however, it should be noted that the Lurianic 
innovations often consist in the provision of the great detail, including detailed practices; 
with reference to the many Kabbalistic ideas whose origins preceded the Lurianic Kabbalah, 
and the self -consistent and self-referential transformations of these theoretical ideas into a 
’workable' theurgic system. 

4 See Yehuda Liebes, ’"Two Young Roes of a Doe 1 : The Secret Sermon of Isaac 
Luria before his Death" [in Hebrew] particularly, pp. 126-148 [and see below note 383, 
section C of Chapter 4], Elsewhere I intend to discuss an additional text, crucial for 
attaining the full implications of the dangers of the ‘Union in Constricted Consciousness’ , 
the secret that stands behind the symbolic ‘Doe’; related as Liebes points out, to two of 
the most recondite of Lurianic doctrines. This text was written apparently by the ‘AR”I 
himself, and is the only Lurianic text bearing the appellation: “not to be revealed except 
to the circumspect”.' 

5 See Aryeh Kaplan, Meditation and Kabbalah, pp. 214-260; Lawrence Fine, 
Safed Spirituality- - pp. 61-80; idem “The Study of Torah as a rite of Theurgical 
Contemplation”, which contains an analysis of the daily ritual-study practice; see also 
Fine’s Ph.D. dissertation, Techniques of Mystical Meditation for Achieving Prophecy and 
the Holy Spirit . Regarding additional translations, see below notes 9 and 12. 

6 See, for example, Rivka Schatz-Uffenheimer, "Cordovero and Luria: Between 
Nominalism and Realism" [in Hebrew], which is heavily indebted to G. Scholem’s article 
“Ten Unhistorical Aphorisms on Kabbalah” and see particularly aphorisms # 4 and 7. A 
Hebrew translation of this was published in Gd Davar pp. 32-37. And see below', chapter 
2 n. 48, and Concluding Section 1. 


27 



hermeneutic-theoretical 7 and psychological 8 aspects of Lurianic Kabbalah and theurgy; 9 
some very important bibliographical studies; 10 and a large number of encapsulating 
comments that attempt to characterize the general nature of Lurianic theurgy, based by 
and large on the works of Scholem and Tishby. 11 

What is particularly missing from the research are in-depth analyses of actual Lurianic 
texts, and studies that present Lurianic Kabbalah in an integrated form, detailing the 


7 See Joseph Dan, "Lurianic Kabbalah: Between Myth and Science"; Karl E. 
Groezinger, "Principles and Aims in Lurianic Cosmology" [both in Hebrew]. And see 
Yehuda Liebes “Myth vs. Symbol in the Zohar and in Lurianic Kabbalah”. 

8 See Rachel Elior, "The Metaphorical Relation between God and Man and the 
Significance of the Visionary Reality in Lurianic Kabbalah" [in Hebrew], and the extremely 
important critical study Lurianic in psycho-mythology by Mordechai Pachter, “ Qatnut 
and Gadluf [in Hebrew], which [see there, p. 171 n. 1] in effect, seems to textually 
ground an insight expressed in a footnote of an article by Isaiah Tishby; see his “The 
Messianic Idea and Messianic Tendencies during the Period of the Sprouting of Hasidism” 
[in Hebrew]; and see there pp. 14-15 and n. 77. And see below, chapter 4, Discussion- 
Subchapter [henceforth, DS] 2. 

9 See Lawrence Fine, "The Contemplative Practice of Yihudym in Lurianic 
Kabbalah"; Louis Jacobs, "The Uplifting of Sparks in Later Jewish Mysticism", and see 
above, n. 5. 

10 See Gershom Scholem, "The Authentic Kabbalistic Writings of the ‘AR’T; G. 
Scholem, ’Towards a Biography of R. Yaaqov Zemah and his Literary Activity”; Meir 
Benayahu, "Rabbi Mosheh Yonah, Disciple of the ‘AR”I, and first of the Redactors of 
his Teachings"; idem, "Sefer Beyt Moed, an unknown redaction of the Sefer h&Kawanot" 
in ibid. pp. 109-154; Yosef Avivi, "The Lurianic Writings in Italy until 5380 [1620 ca]", 
pp. 91-134, idem. BAr : Ronit Meroz. The Redemption according to the Lurianic Kahhalah 
[all of the above, in Hebrew]. These last two works are certainly much more than mere 
bibliographical studies, and will be discussed in the course of this dissertation. And see 
note 12. 

11 See below, note 20 regarding the wide influence of these two scholars. 

12 Notable exceptions to this are the works of Y. Liebes [see n. 4 as well as other 
studies], Charles Mopsik, [see in particular, his Grands Textes . pp. 491-523, and elsewhere], 
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relationships between the ‘theory’ and its practices. These ought to be able to serve as 
evidence for the disclosure of the religious meaning of texts, in their various contexts. 
And although we find many studies that stipulate this or that characterization of 
Lurianic Kabbalah, and in some cases, provide references as prooftexts, rarely do we 
find exegesis of texts; and there are many instances of far-reaching scholarly stipulation 
without the provision of any prooftext. 13 This lacuna is no doubt due to the sheer size 
of the Lurianic Corpus, and to the highly ramified and technical inter-textual nature of 
the Lurianic discourse, wherein, notwithstanding its large number of primary works, 
we find not even one introductory text! 14 The specific lacuna with regard to the 
Lurianic theurgy is due certainly to an additional difficulty in relating the complex 
theoretical and technical discourse to their practical application. 15 

In this chapter we will examine the works of G. Scholem and I. Tishby; the two 


and E. Wolfson, [see particularly, his studies related to Lurianic Kabbalah in his collection 
Circle in the Squarel . 

Another important work in this regard, and especially one that implicitly suggests 
relationships of development between the theoretical and the practical in the unfolding of 
the ‘AR’Ts teachings in these regards, is Avivi’s BAr [and see above, n. 10] although, 
as we shall see, he sometimes discerns distinct ‘levels of development’ particularly in the 
first 4 of 9 periods [according to Avivi’s reconstruction], spanning the unfolding of R. I. 
Luria’s thought, rather than offering more careful readings of the ‘earlier stages’ which 
would indicate that many of them are implicit or at times even directly derivable from 
earlier periods in the ‘AR”I, and even from the Zohar itself - only the ‘AR”I couldn’t 
elaborate on everything all-at-once. In addition, see BAr pp. 427-429, where for some 
unstated reason, Avivi ‘dumps’ all of the Kavvanot in the first, second, and fifth stages 
of development of the Lurianic teachings. In terms of the hermeneutical content, Avivi’s 
BAr is more detailed than Meroz’s dissertation. 

13 See below in this chapter, section B and in greater detail, in the next chapter. 

14 This is a function of the fact that these writings were written for the ‘elite’ 
Rabbinic-Kabbalist. See M. Idel “‘Ehad baiyr,” and see Y. Tishby “halmut” regarding the 
difficulty that this presented to R. Aaron Berakhya of Modena. 

15 The works of Avivi, Idel, Magid, Mopsik, and Wolfson are only partial exceptions, 
as the nature of this area is that it requires a full-length all-encompassing study. 
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scholars who have up until the present, continued to shape most of the underlying 
assumptions of researchers into Lurianic Kabbalah. As for the studies of the following 
generations of scholars, these shall all be taken up as the need arises, in the course of 
this dissertation and in the notes. 

It is in the nature of intellectual historiography that in presenting the reasoned opinions 
of previous scholars, one cannot help but to reflect on them. This activity necessitates 
the application of a critical lens on what one is attempting to construe. This is especially 
the case in evaluating the writings of scholars over a lifetime of work, when their 
opinions underwent development and change, as was the case with Gershom Scholem. 
Thus, what will appear below, represents my attempt at a critical engagement in the 
exercise of interpreting earlier opinions. In the second chapter I will present my own 
reinterpretations of the sources that informed these opinions, and in the process, 
attempt to render them [and their intertextual parallels] relevant to the presentation of 
the teleology of a Lurianic theurgic world-view. In the third chapter I will situate the 
term ‘theurgy’ in its broader perspective, and the Lurianic theurgy, in its Jewish 
historical context. In addition, I will attempt a preliminary text-based phenomenological 
description of the self-understanding of the ideal form of Lurianic theurgic praxis, and 
will employ a cross-cultural model, gleaned from Tantric studies. In the extended 
fourth chapter, will present a detailed integrated description of the Lurianic cosmogony, 
and the contemplative practices engendered by it; focusing on the central aspects of 

the daily theurgic regimin of the practicing Lurianic Mekhaveyn [lit. ‘one who Intends’ 
i.e., the theurgist]. 

B. Lurianic Kabbalah in the Works of the Scholem’ School’ 

Although Scholem's interest in Lurianic Kabbalah dates from his Berlin period , 16 the 


16 1 believe that it is safe to assume that the research for Scholem's lecture of April 
1924, "Kabbalah in Safed during the Lurianic Era" dates from his Berlin period, and see 
G. Scholem, "My Route to the Kabbalah" in Gd Davar. p. 302 [both, in Hebrew], It must 
be noted that in this 1924 lecture, Scholem had already expressed his characteristic 
historiosophic thesis, drawing associations between the Spanish Expulsion, Messianic 
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most significant periods of Scholem’s published research with reference to Lurianic 
Kabbalah were during the late 1930s and early 1940s, and during the early '70s. As we 
shall discover, in his final presentation of the subject, G. Scholem had the courage of 
mind to reread and thus reformulate his rendition of the Lurianic Kabbalah, so as to 
eliminate one of his centrally problematic assumptions regarding it. 

Scholem’s intensive investigations of the earlier time were most likely conducted for 
the sake of providing the intellectual and religious background for his work on 
Sabbtianism. From that period we find three important articles 17 that deal with the 
technical documentary-historical issues related to the identification of the disciples of 
circle of the ‘AR”I, and with questions of bibliographical import. What is significant 
in these articles for our purposes, is Scholem’s identification and discussion of the 
authentic writings penned by the ‘AR”I himself, 18 and his pointing out the significance 
of the writings of a previously neglected disciple of the ‘ AR”I, R. Yosef ibn Tabul. 

In addition, it was from this period that his now classic chapter on Lurianic Kabbalah 
in MTJM dates. 20 There he paints a broad picture of Lurianic Kabbalah which includes 
his reconstruction of the central mystical myth-complexes of the Lurianic system, 
placing them within an intellectual-historical [some would say ’historiosophical’] 
context, as being the result of a creative mystical doctrinal response to the Jewish 
expulsion from Spain. 22 Scholem also discussed some aspects of the religious and 

fervor in Safed, the ‘acute’ messianic nature of the Lurianic ‘Tyqun’, the Sabbatian 
Movement, and Zionism. 

17 See above, n. 10; idem. "The Contract of Commitment by the Disciples of the 
* AR”I"; idem. "Israel Sarug; A Disciple of the ‘AR”I?" [both, in Hebrew]. 

18 Scholem’s views regarding the ‘AR’T’s authentic writings will be discussed 
below in section E, following note 1 13. 

19 For bibliographical information on the works of ibn Tabul, see below, n. 28. 

20 MTJM , Seventh Lecture, pp. 244-286, and [notes] pp. 407-415. 

21 See ibid. pp. 260-273. 

22 Ibid. pp. 244 ff, 261, and 327; and see in G. Scholem Sahhtai Sevi: The Mys ti c 
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contemplative terms originating from this Kabbalistic tradition. 23 He did not, however, 
provide a description or analysis of its actual practices. 

It was during that time, that Scholem was directing the research of Isaiah Tishby into 
the problem of evil as explained in Lurianic Kabbalah, out of which came one of only 
two published academic works to date, devoted exclusively to the Lurianic Kabbalah. 24 
We can easily discern a cross-fertilization between the works of these two pioneering 
scholars, as will be illustrated below. 

Bl. A Synopsis of Scholem’ s Views regarding Lurianic Cosmogony 

In both his early and his later work, Scholem defines three great moments which 
constitute the Lurianic cosmic drama: Zimium, Shevyrah, and Tyqun 25 In his early 
reconstruction, the Zimium, the first Divine act that enabled creation to unfold, was 
exemplified by Scholem in the term Deus Absconditus; 26 which enabled the existence 
of “things which are not God”. 27 It took place as a result of the Divinity 'collecting' 
from within Himself, the 'roots of Judgement' 28 

Messiah, , pp. 15, 26, 31, 44, and elsewhere. This causal approach has been strongly 
challenged by Moshe Idel. See his Kabbalah: New Perspectives , pp. 264-267 and see 
Idel’s highly significant article, “Zintzum in Kabbalah and its Research” [in Hebrew] pp 
91-97. 

23 MTJM pp. 273-278. 

24 Isaiah Tishby, The Doctrine of Evil and 'XMimK in Lurianic Kahhalism [in 
Hebrew], [henceforth, Tishby, Doctrine]. The only other full-length published scholarly 
work devoted exclusively to Lurianic Kabbalah is Y. Avivi’s BAr. see above, n. 10. To be 
sure, there are two MA dissertations [Meroz, 1981, and Rubin, 1985; both in Hebrew] 
and two Ph.D. theses [Meroz, 1988, in Hebrew, and Fine, 1975, in English] devoted to 
aspects of Lurianic Kabbalah, but these are unpublished. 

25 MTJM p. 265: Kabbalah p. 129. 

26 See MTJM p. 261 and especially 271. 

27 ibid. pp. 260-261. 

28 Ibid. p. 263. There, Scholem provides as his sources, one of the authentic 
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The Shevyrah according to Scholem followed inexorably from the Zimium, and was 
understood by him as a cathartic 29 divine act in order rid Himself of the roots of 
‘Judgement’ [Dyn ], which Scholem understood as equivalent to the power of evil 
[Qelipah] 30 


writings of the ‘AR”I - see Scholem, above, n. 10, and there, pp. 197-199, and the 
expositions of R. Yosef ibn Tabul, which closely parallel and expand this text. Ibn 
Tabul’ s work was collected and published as Drush Heftzibah in a work of Kabbalistic 
responsa entitled Sefer Simhat Kohen by R. Mas’ud El-Hadad where they were wrongly 
attributed to RH”V. Tishby [above, n. 24, and there, pp. 24-25, and see below n. 33] and 
Scholem [ibid.] regard these works as embodying the ‘authentic esoteric’ reading of the 
Zimzum and Shevyrah. Scholem’s and Tishby’s readings of these texts are examined in 
section C of our next chapter. 

Additional writings of R. Yosef ibn Tabul, particularly some of his commentaries 
on the Zohar are included in ZohaRq. see fol 29b-38d; and in Hadrat Melekh [ed. R. 
Shlomo Buzaglo], see there, fol. 68a-73a and 73a-76a. This last commentary was the 
subject of an M. A. thesis by Dr. Tzvia Rubin. His commentary on the ‘Idr’a Rab’a was 
published by Y. Weinstock in Temirin 2 pp. 123-168. For additional bibliographical 
information on manuscripts of additional Zohar commentaries, see Tzvia Rubin, “The 
Zoharic Commentaries of Joseph ibn Tabul”. A collection of his theurgic writings was 
published by Y. Avivi. Additional theurgic drushym not mentioned by Avivi are included 
in PEH . see pp. 473-475, and 630-637. And see below, note 146. Mr. Avivi told me a 
few years back that he is collection all of ibn Tabul’s writings with the intention to 
publish them. 

29 There is little doubt in my mind that the source of Scholem’s [and Tishby's] 
understanding of “catharsis” derives from the writings of Sigmund Freud; and that, as 
reasonably suggested by A.D. Momigliano [see in his article, “Jacob Bemays”, in Studies 
on Modem Scholarship, pp. 132-133]; Freud based his ideas about catharsis on the work 
of his wife's uncle, the great 19th century Jewish classicist Jacob Bemays, who associated 
the term with the ecstatic practices of Dionysian religious rites, for the purpose of the 
removal of impurity. Calling the process within Divinity ‘cathartic’ sets conceptual limits 
to the centrality of its implications as an essentially teleological idea, which engenders an 
entire theodicy, as will be discussed below in Chapters 2 and 3. 

30 Scholem ibid. p. 267, and Tishby, Doctrine , p. 54. Scholem’s influence on the 
academic presentation of Lurianic Kabbalah, particularly with reference to the cosmic 
origins of evil in his Gnostic-dualist mythological account of Lurianic cosmogony is 
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The Tyqun consists in the Divine self-reconstruction into five descending 'Divine 
Faces ’ 0 tParzMfym [Divine configurations]. 31 Here the personal God becomes manifest, 

recognizable in the works of nearly every academic writer who offered a synopsis of 
Lurianic Kabbalah [including of course, those of non-specialists such as Harold Bloom - 
see above n. 6, his introduction to G. Scholem’s article “Ten Unhistorical Aphorisms on 
Kabbalah , pp. 14-17 - whose only sources of information on this topic are the works of 
Scholem], Romt Meroz also conflates the Power of Dyn with the Qelypot see in her Ph.D. 
dissertation regarding the ‘cathartic’ phase of Lurianic thought, which she places as the 
second to the last, see there p. 185. And for my criticism and reconstruction, see chapter 
2, section B, n. 19 and in chapter 4, DS 10. For Scholem’s wider and more popular 
influence, see the interesting essay by L. Fine “Tyqun: A Lurianic Motif in Contemporary 
Jewish Thought”. Indeed, his influence can indeed be felt to this present day. See the 
most recent examples in following two articles: Y. Garb, “The Kabbalah of R. Yosef ibn 
Tzayach as a source for the understanding of the Kabbalah of Safed”, and Evgeny A. 
Torchinov’s interesting article, “The Doctrine of the Origin of Evil in Lurianic Kabbalah 
and in the ‘Awakening of Faith’ in Mahayana Buddhism”. Exceptions to the simplistic 
Gnostic-dualist account are to be found in Ch. Mopsik’s Grands T^< and in Yoram 
Jacobson’s article, “The Aspect of the ‘Feminine’ in the Lurianic Kabbalah”. Regarding 
Mopsik’s position, see ibid. pp. 496-499, where he criticises Tishby [and although not 
mentioned, his criticism applies to Scholem as well] for ignoring the teleological element 
of free-will in the Lurianic understanding of the origins of evil. And, as I argue at the 
beginning of chapter 2 [see there note 19], he too distinguishes between Dyn and Qelypah. 
However, he seems to not break free of Tishby’s hold entirely. For like the school of the 
Ga on of Vilna [see below, note 79], he claims [see Grands Textes pp. 509 and 518] that 
the purification-process effects only the spiritual realm, and this understanding leads him 
to speculate [ibid. pp. 517-518] as to the possible influence of the gnostic school of 
Mamchaeaism on Lurianic Kabbalah, although he is at loss as to how to explain this. 
Perhaps my arguments in chapter 2 will enable him to further revise his position. Y. 
Jacobson’s repudiation of the Scholem-Tishby position, although a student of these 
important researchers, was far more thorough-going. For further discussion as to the 
possible origins of the Scholem-Tishby thesis, see in the next chapter, n. 48. 

31 Parzujym - gradations of Divine Faces - a Lurianic reconstruction of the theogony 
of the Idrot sections of the Zohar, explained by Scholem in MT.TM pp. 269-272 and in 
— bbaIah - PP- 140-143; and see below, chapter 4. In the later work, the rhetoric used by 
Scholem, such as ’self-manifestation of 'Ayn-Sof [p.141] indicates a non-theistic 
formulation by Scholem. The interactions between the Parzufym were treated by Tishby 
in a much less systematic way than in Scholem’s work. See Tishby, ibid., pp. 44-45, 67, 
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which is seen in Scholem’s interpretation of Lurianic Kabbalah as distinct from the 
‘ Ay n-Sof the infinite Godhead, the Deus Absconditus, who according to Scholem plays 

32 

an insignificant role in Lurianic Kabbalah. 

117. The interactions between the Par&fym form the basis of Lurianic theurgy, and will 
be discussed at length in this context, in our fourth chapter, where we will also contrast 
the ‘AR”I and R. Moshe Cordovero in this regard. 

32 Ibid. p. 271. It is a tremendous misconstrual to assert that there is no role for 
the ‘Ayn-Sof in Lurianic religiosity, which bespeaks Scholem’s not being sufficiently 
familiar with the ‘theory-of-practice’ sections of the Lurianic theurgical writings which 
are examined below in Chapter 4. There it is stated that no complete theurgic union can 
take place unless it incorporates all emanated levels up to and including the non-emanated 
* Ayn-Sof. This will taken this up below, in n. 112; and see below, near n. 140, and see 
note 141 and chapter 4 and DS 4. As will be explicated at length there with reference to 
the daily theurgic cycle, in each distinct part of the daily Morning Prayer there is direct 
contemplative reference made to incorporation into the ‘Ayn-Sof. See for instance, in 
ShaKav the Drush of the Morning Prayer, fol. 12d where such a Kawanah is elaborated; 
and see DS 4 where this and the other invocations of the Ayn-Sof are located in all of the 
extant Lurianic Prayerbooks 

In addition, it must be said that [as we read in EH Gate 10 chapter 2 and see 
below, DS 5 of chapter 4] the inception of the very process of the Tyqun following the 
“Breaking of the Vessels” was precipitated by the inner union of the higher aspects of 
Adam Qadmon with the ‘ Ayn-Sof - the “Essence of the Sefyrof, in order to reveal the 
“Ten True [or ‘original’ or ‘root’ - all synonyms used in the texts adduced below -] 
Sefyrot ” [mnipon jco] nmasn nvenffn /iitso iw. See also the beginning of [both versions 
of] RH”V’s PIdZ; in the SfhD. p. 215 col. 1 [which was partly written during the lifetime 
of the ‘AR”I, see ibid. p. 233 col. 1]. There he says [perhaps reflecting the influence of 
R. David ben Yehudah he-Hasid and see below, the text alluded to in note 55], that these 
Sefyrot couldn’t be revealed until after the Tyqun and see in the later version of this 
commentary in ShMRsh fol. 48a, which is an expansion of the earlier Commentary, 
rewritten and rearranged some years later; where he adduces three of the very same Zohar 
texts [eg. vol. 1 fol. 65a] used elsewhere [in EH Gate 2 Chapter 2] by the ‘AR”I to 
establish his doctrine of 'Adam Qadmon . See also in our next chapter, following n. 8. 

All of these difficulties in Scholem’s presentation are avoided if one were not to 
insist on a theistic reading of Lurianic Kabbalah. Indeed, the crucial role of the ' Ayn-Sof 
in Lurianic theurgy is the essence of Lurianic panentheism. And see below, following n. 
69, and Chapter 4, DS 4. 
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B2. Scholem’s Lurianic Theism 


As we have seen, Scholem characterizes the Lurianic narrative as one of dualist-theism. 
In the nuances of this presentation we find differences between the early and the later 
Scholem. In my estimation, we find in Scholem's early presentation of Lurianic Kabbalah 
a serious inconsistency with regard to its characterization of Lurianic Kabbalah as a 
theistic as opposed to a panentheistic system. Scholem seems to have been aware of 
these difficulties in his later presentations. 33 In addition we find both the early and the 
later Scholem, a significant misconstrual. 

The inconsistency in the early Scholem, can be seen in his theistic explanation of the 
Lurianic theory of Zimzum, the act of Divine self-contraction 34 whereby the infinite 
and undifferentiated One enabled the finite and discrete realms inherent in His creative 
power to come into existence. In this connection, Scholem attempts to lend credence 
to a theistic understanding, by his mention of the assertion of the 19th centuiy scholar 
of Kabbalah, D.H. Joel, 35 stating that the ‘AR”I above-mentioned theory acted as a 
counterpoise to the pantheism implicit in cosmogonic theories involving emanation. 
Indeed, without citing any examples, Scholem claims that [Luria] "gave the Zohar . for 
all its intrinsic pantheism, a strictly theistic interpretation". 36 

However, two pages after making this assertion, he writes that: "Luria regards the 
cosmic process up to a point after the Zimzum as a process within God". 37 So too, he 
describes the ‘ARTs Kabbalistic theory of the theogonic process and the 
anthropomorphic terminology used in these descriptions as a "mythos of God giving 


33 See below, following n. 66. 

34 MTJM pp. 262 ff. 

35 See ibid, and p. 411 n. 49. 

36 Ibid. p. 262. 

37 Ibid. p. 264. And see n. 79 below. 
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birth to Himself " 38 - a Divine Autogenesis, and hardly a theistic formulation. It is 
interesting to note that Scholem’ s decidedly theistic formulation of Lurianic Kabbalah 
does not explicitly appear in Tishby’s work of the same period. 

The misconstrual that Scholem shared with Tishby, which constituted one of the main 
sources for these scholars stipulating an ‘esoteric’ Lurianic doctrine 39 was apparently a 
result of misinformation, and may be observed in what both of them wrote regarding 
the Reshymu - the residue of the Infinite light that was left after the Zitnziim. The 
Reshymu was understood by the ‘AR”I as occupying the entire space vacated by the 
infinite light . 41 Being a mixture of the Graciousness of the Infinite Presence, together 
with the expression of the Power of Judgement , 42 which precipitated the evacuation of 
the Infinite light, the Reshymu was the root of what was later to become the vessels to 
contain the graduated and proportional reentry of the Infinite light which enabled 
individua to emerge . 43 The aforementioned scholars were of the opinion that the 
’theistic’ writings of the ‘ AR’T's chief disciple, RH”V, intentionally censored out this 

• 44 

pantheistic aspect of the Zimzum narrative. 

The Reshymu, however, does make an appearance in the context of Zimium as the root 


38 Ibid. p. 271. The idea of Divine Autogenesis - in Judaism - is as old as 
Kabbalah itself. See Mark Vermant The Books of Contemplati o n' Medieval Jewish Mystical 
Sources, pp. 139-141, and see Menachem Kallus, Book of True Unification pp. 48-51 for 
earlier sources. 

39 See MTJM pp. 264 and 267, and Tishby, Doctrine , pp. 24-27. 

40 Ibid. 

41 See in particular, the ‘ AR’T’s commentary on Zohar vol. I fol. 15a, published 
by Scholem in "Authentic Kabbalistic Writings”, p. 197, line 9. 

42 See ibid. 1. 10, and see EH Gate 6 chapters 5 and 6. 

43 See the ‘AR”I in Scholem ibid. 1. 1 1*14, and see particularly, MvSh fol. Id. 

44 See above, n. 39. 
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of the vessels in a major Lurianic published work by RH”V 45 as well as in a recently 
published discourse by Vital. 46 In addition, the principle of the Reshymu is said by 
Vital to be universal. He states numerous times that upon its departure, any light or 
manifestation of holiness leaves behind a permanent residue of its former presence. 47 

Moreover, this principle, as we will see in later chapters, 48 is fundamental to the 
practice of Kavvanot, and in the course of the extant writings of RH”V the term makes 
well over two hundred appearances! 49 Thus, we cannot say that Vital’s was a theistic 


45 See in MvSh. fol. Id: 

ok ’o ... n"wcrfr p-x bw D’ten iter p tei 0 "kti uno Kim tnpan p pbnonb hd wrn orasn aye ... 
man’ nan p vb> ran jxaa Vnnn abyi D’ten *«n» nr te oy nib’sxn ny onsj rate nrna piw nrn 

P"xo crxn 


“The reason for ttieZimzum is so that the Infinite Light vacate this place, 
and by this, the vessels of ‘Adam Qadmon would be enabled to be formed. ... 
And although there are no vessels recognizable until [the formation of) the 
World of Emanation, nonetheless, the roots of the vessels are hidden in the 
Reshymu and begin here; for if not, how would the Infinite be distinguishable 
from Adam Qadmon ...” 


This indicates clearly that the Reshymu stands between the Infinite and Adam Qadmon. 

46 See in LiqHad, in "Discourse concerning the World of Emanation, given to R. 
Mosheh Sagls", p. 19. And see the above citation from EH in n. 36. 

See, for example, EH_Gate 4 chapter 3. Indeed, this idea is already present in 
Luria's own writings, see his Per SifdZ, published in the SfhD p. 240b. 

48 Particularly in the section on the daily cycle of the Lurianic theurgist, and the 
appendix on ‘Pneumatic Soul Impregnation’. 

49 According to the results generated in a search of the DBS Jewish Literature 
Concordance CD ROM version 8, which contains some 2/3 of the Lurianic Corpus. The 
number is actually quite higher, as this valuable tool does not contain such crucial works 
as ShHO. MvSh . ShRhOd. and others. 


38 



presentation that intentionally obscured the panentheistic doctrine of the Reshymu. 


50 


It seems to me that Scholem’s ambivalent preference for a theistic formulation of the 
Zimium derives from an interpretation of Lurianic metaphysics that he shares with 
Tishby regarding the origin of evil, as being located within the Godhead. 51 This, 
according to these two scholars, necessitated a purgative Zimium followed inexorably 
by Sheyirat ha-Kelim the 'breaking of the vessels’. 52 These two cosmogonic processes 
are derived by the ‘AR”I from both the pre-Zoharic Kabbalah 53 from the Zohar, 54 and 
from post-Zoharic Kabbalah. 55 


50 This will become clearer when we consider below [see n. 79], the function of 
the “purification of the holy sparks”. 

51 See Scholem MTJM p. 267, and Tishby, Doctrine , p. 54. 

52 Scholem ibid. 

53 The earlier roots of these ideas are in Rabbinic Midrash and in the 'gnostic' 
Castillian Kabbalah as surveyed by such scholars as Scholem. See his works on the 
‘Cohen Brothers’ from 1927, pp. 165-293, and from 1934, and Idel "The Evil Thought of 
the Godhead"; idem, Zimium in Kabbalah and its Research", pp. 59-113 [all in Hebrew]. 

54 See Zohar vol. II fol. 126b, 177b, 254b, and in vol HI, the 'Idr’a Rab’a and 
‘Tdr’a Zut’a .. M. Idel [in Zimium p. 90 n. 166 claims correctly that the doctrine of Zimium 
are not explicit in the Zohar. but I maintain [along with S.G. Wald - see Idel ibid.] that it 
is easily derivable from a deconstruction of the symbolism of certain sections of that 
work, for example, Zohar 2:126b. The doctrine of the “Breaking of the Vessels” [referred 
to in the Zohar as the “Death of the Kings of Edom”] is central to the l Idro£ genre of the 
Zohar . See Zohar vol. 2 fol. 176b, and vol. 3 fol. 128a, 135a, 142a, and 292a. And see 
note 56. 

55 See Gershom Scholem "A Contribution to our Knowledge of Kabbalah on the 
Eve of the Spanish Expulsion" [Heb.]; and M. IdeYs Zimium p&ssim. Another important 
post-Zoharic source for both the Zimium and the Shevyrah, [as well as for the Lurianic 
ontological placement of the Heykhalot which differs from the opinion of R.M. Cordovero 
- more on that below, in our discussion of Tishby near n. 162, and n.] is the anonymous 
pseudoepigraphic Masp.khet 'Azilut recently reprinted in Yalqut haR oim haGadol. See 
there, pp. 5-10; and Idel, ibid. p. 85 and note 147. 



In addition, it has long been known, based on the pioneering research of Moshe 
Idel, that R. David ben Yehudah he-Hasid was an important influence on the ‘AR”I, in 
matters such as: the Tor at haZahzpt in the conceptual pre-history of what the ‘AR”I 
called ‘Adam Qadmon [based on some nine Zoharic ‘prooftexts’, five of which are from 
the genre of the TqZ: see EH Gate 2 chapter 2], and the relation of Adam Qadmon to the 
Patzufym; the association of the Midrashic fOohelet Rabah 3:14] cosmogonic myth of 
‘Building worlds and destroying them’ with the Zoharic ‘Death of the Kings’, and what 
came to be called in Lurianic parlance ‘the breaking of the vessels’; as well as the 
significance of Zeyr Anpyn [see chapter 4 DS 4c note 110] and the meaning of Du 
Paizufin - which will be further examined below [see ibid. DS 2h and elsewhere]. See 
Moshe Idel, “The Image of Man Above the Sefyrot ’ ; idem. “Kabbalistic Material from 
R. David ben Yehudah he-Hasid’s School” [and see there p. 191 regarding the relation 
between this Kabbalist and the TqZ]; idem, “More on R. David ben Yehudah he-Hasid” 
“ Zimzum in Kabbalah and its Research”, [all in Hebrew], and for additional references, 
see note 82 in his article in Kabbalah 3 referred to below, n. 150]; and see G. Scholem, 
“R. David ben Yehudah he-Hasid”, p. 326 note 2. 

With regard to R. David ben Yehudah he-Hasid as a continuator of the Nahmanidean 
school of prayer- theurgy [which may be traced to the mid- 12th century Sefer haMinhagotl . 
and its influence on Lurianic theurgy, see below, chapter 4 DS 4 note 110. 

It is also worth calling attention to a section found [by either R. Hayyim or his 
son R. Shmu’el] in the ‘AR’T’s own hand, as a marginal note at the beginning of the 
Sifr’a dZneut’a, in his personal copy of the Zohar . Therein we discover that some of the 
‘AR’Ts sources for many of the ideas discussed below, in chapters 2 and 4 are located in 
the comments on the Sifr’a dZneut’a, written by R. Yosef ‘Angelet [quoted by the AR”I 
[?] from the Sefer Lvvnat haSapvr . in ShMRsh fol. 30c -d; although Prof. Boaz Huss 
assures me that it is from an ‘Angelet MS. of 24 Sodot, Sod Du-Parzufyn]. According to 
Yehudah Liebes, [see his Keizad Nithaber Sefer h aZohar ” [pp. 171 ff], R. David ben 
Yehudah he-Hasid and R. Yosef ‘Angelet were members of the circle wherein the Zohar 
was composed. It is a text deserving close analysis, on which I intend to write elsewhere. 
Apart from apparently important differences between them with regard to the role of 
‘Understanding’, and the absence of the Zoharic intertextual allusion with reference to the 
implications of the Back-to-Back Union for theodicy [see below, chapter 2 section C2], 
we find the following confluences [whose significance will be further elucidated in Chapter 
4]:1. The ascent of Supernal Wisdom to Keter to bring about the Tyquir, 2. The role of 
Supernal Grace in the movement from Strict Judgement to Moderate Judgement which 
precipitates the Union, and the allusion to the 'Idr’a literature in this regard; 3. The 
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According to the Zohar - and according to the ‘AR’l, as we shall see in our next 
chapter, it is the latent potential for evil that is located within the Divinity, as the 
"dross of [Divine] thought". 56 It was through the ‘AR”I careful and at times creative 
reading of the Zoharic text that he developed the details of these doctrines. The 
presumed locating of evil within the Godhead and the resultant Divine attempt to 
purge Himself of it appears to have implied according to Scholem that the post-purgative 
state is one wherein evil would exist outside of God - a theistic formulation of the 
post-Zimzum state. Notwithstanding this, as noted above, Scholem regarded the Zimzum 
as having taken place within the Godhead. 57 The chief texts used by Scholem and 
Tishby to justify their position regarding the nature and purpose of the Zimzum and 
Shevyrah will be examined in the second chapter below, where alternative interpretations 
will be suggested. 

Tishby is not insistent as is Scholem with reference to the Deus Absconditus - he 
makes no mention of it, nor of the unfounded allegation [in my opinion], advanced by 
Scholem, that Lurianic interpretations of the Zohar are of a theistic nature. He simplifies 
things for himself however, by saying 58 that all the levels below the world of Azylut 
[Emanation] are outside the realm of Divinity, and he does not realize the inconsistencies 

significance of this Face-to-Face Union, as taking place on Shabat and yielding souls ‘by 
way of Truth and Faith’ [and regarding this, see ShaKav Drush 3 of Drushei haLaylah 
which will be discussed in DS 14, in the context of daily prayer as compared and 
contrasted with prayer on Shabat]. And 4. see chapter 2 below, note 97, regarding their 
shared ‘dual-perspectivism’ and the immutability of the Absolute. 

56 Zohar vol. II fol. 254b. As indicated by Yosef Avivi in his article "History for a 
Higher Purpose" [Hebrew], and see there, appendix 1, the idea of the latent potential for 
evil as engendered from the implications of the potential of the Divine manifestation 
within finitude and privation is to be found in the writings of the early Kabbalist R. 
Azry’el of Gerona, and served as the conceptual backdrop of the Lurianic [as well as the 
Zoharic] Kabbalah. See in our next chapter, section A, and note 13. 

57 See above, n. 31. 

58 See sources and discussion below n. 79, and our discussion in the next chapter, 
and particularly, in n. 55, regarding the purpose of the purification of the sparks. 
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that he involves himself in. 


The importance of an accurate interpretation of these doctrines for a reconstruction of 
the phenomenological basis of the theurgic activity of the Lurianic Kabbalist cannot 
be underestimated, as they involve the ‘first-principles’ at the core of what may be 
termed as the ideational phenomenology of Kavvanot practice. This is so especially 
when we consider that such activity is understood as the process of Tyqun - the 
intentional repair of the emanated Godhead. 

In addition, Scholem and Tishby do not offer sufficient accounts of the sections in 
Vital's writings, present in all recensions, that portray the intermediate levels between 
the Zimium and the Shevyrah as orderly reabsorptions of the emanated light into the 
Infinite, and reemanations, whereby the original vessels were created. 59 These intentional 


59 See EH Gates 6 and 7 on the 'Bound Lights' [Aqudym] and on the 'Tending- 
and-not-Tending Lights’ [Matey vLo Matey], from RH”V’s earliest recension (see chapter 
4 DS 3b), found in the SfhD, pp. 12-16 and 66-74 respectively - and compare ShHO . fol. 
14b- 15b, and 15d-19b, respectively, where the order is different - and see in the later 
recensions, OzH, pp. 8-13, and scattered about in AY; in both of these works, Gate 7 
does not appear. Scholem seems to make an indirect reference to these sections when he 
says in MTJM p. 266 when he describes the processes leading up to the Shevyrah as 
having: "none of the characteristics of chaos and anarchy. On the contrary, it is a process 
which follows certain very definite laws and rules which are described in considerable 
detail". 

But this does not prevent Scholem, on the next page, from describing the Shevyrah 
as "accident follows with necessity" and as a cathartic act. The 'Bound Lights' do come in 
for some discussion in Scholem's later work, such as in Gershom Scholem, Kabbalah p. 
138. Indeed he says there that he doesn't see the relevance of this stage of the emanation 
to the greater cosmogonic narrative! But it is Scholem’s very muddling narrative, of 
deliberation and accident, that enables him to use the cathartic model, and thereby, prejudice 
the complex Lurianic cosmogonic narrative. 

And he does not discuss the ‘Tending-and-not-Tending Lights’, which are the 
roots of the creation of the original vessels (that were emanated later, see above n. 32) 
that did not break, and are the roots of the potential for Tyqun see EH Gate 6 chapter 3 
{and see SfhD page 14a; and ShHO fol. 14d, where it is stated that on that level of ‘Adam 
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intermediate levels mitigate against an understanding of the Shevyrah as being essentially 
cathartic. Indeed, in some cases, the patterns of these reabsorptions seem to prefigure 
the patterns of theurgic union. 60 Rather, they point towards a harmony between what 
Tishby terms the ‘mechanical’ 61 and ‘teleological’ 62 explanations of the Zimzum. To 
me, these patterns of intentional prefiguration indicate that the ‘cathartic’ descriptions 
were used in the Lurianic Corpus as a dramatic element in the teleological mythic- 
conceptual narrative, and not as the ‘essential secret’ of it. 

It must be noted that whereas Tishby discusses all of the types of Lurianic discourse 
with reference to the reasons for the Shevyrah, Scholem, in his early presentation 
make reference to only the ‘mechanical’ and the ‘cathartic’ reasons, and completely 
ignores the ‘teleological’ reason for the Shevyrah, although it is this explanation 
which is most often presented in the Lurianic writings. 63 Moreover, as we shall see 


Qadtnon, the roots of Zeyr ‘Anpyn and Nuqv’a [the Male and Female of the lower Sefyrot 
where the process of the Shevyrah and Tyqun take place] were in a more complete state of 
Tyqun than the levels that would later become the higher Parzufym upon which they 
would later depend for their Tyqun). And see also, EH Gate 6 towards the end of 
chapter 5, where it is indicated how the structures of the orderly progressions and 
reabsorptions of the lights were intentional prefigurations of the Shevyrah. And see in the 
next chapter, n. 47; and for a further discussion of the significance of the Lurianic isses 
raised here, see below, chapter 4, DSs 4-6, and particularly, notes 195 and 208. 

60 This is particularly the case with reference to the recreation of the relationships 
between the Parzufym which are contemplated during the circumambulations of Hoshan’a 
Rabah, according to a tradition that was preserved by R. Menahem Azarya of Fano. See 
PEH. Shaar haLulav chapter 7, and compare with EH Gate 7 chapter 3. The pattern 
described in PEH seems to me to be an inverse of the pattern in EH. 

61 Tishby, ibid. pp. 39-41 

62 Ibid. p. 43. 

63 See Chapter 2 of Shaar haKlalym in EH; and see in EH gate 8 chapter 6; Gate 
11 chapter 6; Gate 37 chapter 2; Gate 39 chapter 1; and see below, next note and n. 66 
and n. 1 16, and in LqTr Parshat va’Ethanan and ha’ Azynu, and in ThM Parshat Tazrya, 
and elsewhere. 
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below, 64 the teleological explanation looms large in at least three of the four prooftexts 
provided by Scholem in his early work, for the cathartic explanation. In addition, 
without providing any citation, Scholem asserts that the “cathartic interpretation of the 
meaning of the Shevymh was accepted by all Kabbalists of the Lurianic school.” 65 

In his later work of the 1 970s, however, Scholem provides additional Lurianic sources 
regarding the Shevyrah that offer the teleological reason for it, in terms of enabling a 
world wherein the moral dimension engendering reward and punishment can function. 66 


64 Section C of our next chapter. 

MUM p. 267. Also, in Scholem’s presentation of the Lurianic Kabbalah from 
1965 * in ~ n the Kabhal ?h and its Symbolism pp. 109-1 17] he makes no mention of the 
teleological explanation of Shevyrah; and see below, n. 81. And see the next chapter 
n. 48. ’ 

66 See p. Scholem, Kabbalah p. 139. The various reasons provided in the Lurianic 
Corpus for the Shevyrah were already discussed by Tishby in his early work. He maintains 
that the cathartic explanation was the esoteric and authentic doctrine, and that the 
teleological explanation [which is the prevalent one] was merely an exoteric mask. Moshe 
Idel claims that the ’cathartic’ explanation was not considered esoteric. See Idel [in Zimium 
p. 91 n. 170] where he adduces a text [from MS Oxford 1960 fol. 9a] by R Shimshon 
Baqy, a disciple of R. Yosef ‘ibn Tabul, who on fol. 9a repeats the metaphors used by 
ibn Tabul in explaining the Zim&m [see above n. 28]: collecting the Dynym and the 
appearance of the Reshymu of the Infinite which is like a residue of oil. However, it 
seems to me that this text clearly and typically expresses in this context, the teleological 
explanation for the existence of evil. See there, fol 9a-b where we read: 


“itwo in pm “ion rrn lbioi Q’ama itaajtp aoxban obiy pjyo omen O’cwa o’nm rn obiyn N-nity a*np 

mp) wan* tnwi ™ msto vnpn inn y s nm 
i* a™-, rrniso aw w pwb nor -p m Vyi mis nara6i h m now r=, 9J rear -raja nn i:oo 
n-opn nn pVi ... o np pan owy vm omm ratn tnna mnjoo tram vnpj lmtei pxn 'rh o noen 

... pnn m»oa Ninny onm? 1 ? 


Before the world was created there was complete and simple Compassion, 
as is the case with the ‘World of the Angels’ who were created with [the 
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Indeed, in both his early and later presentations of Lurianic cosmogony, Scholem 
recognizes that an exclusively theistic Lurianism is not entirely self-consistent. In his 
MTJM he writes regarding the unfolding of the lower worlds from the higher ones: 
"For Luria and his followers, there is no break in this continuous process of evolution. 
This fact makes the problem of the ‘AR”I theism are doubly acute, for the pantheistic 

ii 67 

implications of this doctrine are too manifest to require emphasis". 

Likewise, in the later reconstruction by Scholem, written some thirty years after his 
chapter in MTJM we read: "Indeed, the doctrine that every higher principle ’clothes 
itself in a lower one, which in the final analysis is a doctrine of divine imminence was 
sometimes carried to extremes ". 68 It is perplexing to this researcher, that rather than 
recognizing the inconsistency of his own positing of the theistic position, as pointing 
to the need for a deeper understanding of the issues, he sufficed in representing his 
incoherent reconstruction of the ‘Lurianic myth’ as an incoherence in the ‘AR’ls 


attribute of] Compassion. And all was grace and [Divine] favor. But when 
the Holy One saw that it is proper to render the human being meritorious 
and bring him to be hewn, then the Holy One descended from the root that 
derived from Himself. This, in order that [humanity] be able to serve Him 
[9b] in truth, and to love Him, and thereby, merit reward. Thus, if the 
state of [absolute] Compassion were to remain as the singular state, there 
would be no [grounds for] punishment and reward, for the earth and all that 
fills it belong to God, and they would all comport themselves according to 
their [singular] nature, which is absolute Compassion, and would 
[automatically] do the bidding of their Master... Thus, God, wanting to 
render them meritorious, created them through the attribute of Dyn " 


It seems to me, that the explanation termed ‘cathartic is placed here in a teleological 
context - not to obscure its meaning but to contextualize it. And see the next chapter, 
particularly section C, # 1, [and see there, n. 38, where I cite the element of free-will as 
the deciding factor in the Shevyrah, in the extant writings of all of Luria s disciples], C2 
and C4. 

67 Scholem. MTJM p. 272. 

68 Scholem, Kabbalah p. 151. 
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thought, when an alternative consistent means of interpretation is available 69 


B21 The Hermeneutic ‘Principle of Charity’ and its relevance to Lurianic Kabbalah 

In this connection, as a methodological corrective, it is apt to introduce what was 
regarded by the great twentieth century classicist, Gregory Vlastos 70 as a “well 
established” hermeneutical principle 71 , which he called the ‘Principle of Charity’; 
that he formulated as follows: 


When controlling alternative interpretations of a text on search of truth [ital. 
in the original] - concerned only to know which is more likely to be the one 
that captures the writer’s intended meaning - why should “the principle of 
charity ever decide the issue? The principle has the look of legitimizing an 
appeal to sentiment to decide a question of truth. Not so. It has a sound 
basis in the fact that belief is dispositional [ital. in the original]: to claim 
that someone believes p is to claim much more than that he would assert it 
at just this moment; it is to claim that this is what he would continue to 
assert [ital. in the original] unless something happens to change his mind. 

So if we have reason to think that a person would not wish to hold both/? 
and q, and would not do so if he realized that they are inconsistent, then we 
have that much reason for doubting the claim that he does believe both and 
would assert both as his personal opinion; in the absence of direct 
evidence [ital. mine] for the claim that he does believes both of them, we 
have that much reason to reject the claim that he does, and opt for an 
alternative interpretation of his words, which preserves consistency [ital. 


69 See above, n. 31. 

70 See Socrates: Ironist and Moral Philosopher p. 236 

71 1.e„ for interpreting the ‘classical’ literature of the West, although I may add, 
there is not much evidence of it having been adopted in studying the classical Jewish 
religious texts. 
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mine]. 


Although the gist of Vlastos’ argument refers there, to the justification of a particular 
textual emendation, I maintain that his reasoning obtains here, and that what is 
often seen as the traditional methods of interpretation of the Lurianic Corpus, 
which try to preserve consistency, are to be applied in our case. And in our present 
context, in the absence of evidence in the Lurianic Corpus, of a change of opinion 
regarding Divine imminence, a hermeneutic of contextuality that preserves 
consistency would be in order in interpreting the ARI s statements. Such an 
interpretive approach is particularly appropriate for the Lurianic Corpus, which 
came to us by way of a school that was steeped in the hermeneutic method of 
Pilpul 73 


It is clear that RH”V was well aware of the seeming contradictions in the Lurianic 
Corpus, of which he was the chief writer and editor, and he writes the following 
regarding this, in his introduction to ShHO also published as the introduction to 

EH : 74 


dsnVi m m nr oniaan nnn Dntp aitsw room ~\m o’m ann iV?n D»wrra ’3 1 ? *n’Ki ’nVm ps 

rfnVr hid ’s nx Vinc 1 ? Dynw nnx tor ’V rrn nV naan 


Indeed, I am debased and fearful, for within these discourses there are many 
instances where one who were to consider them may construe these matters 
as opposing one another; for due to lack of opportunity I had not the time 

72 Here is not the place to enter into discussion of the alternative approach of the 
early eighteenth century non-immanentist interpretation of Lurianic Kabbalah, offered in 
the classic Vnsher Levav of R. Immanuel Hai Ricci, although this work may actually 
provide us with the source of Scholem’s and Tishby s interpretation. 

73 Regarding this, see below section D, and notes there. 

74 See there fol. 5a. 
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after hearing them, to ask my teacher o.b.m. [for clarification]. 


As I have shown elsewhere, 75 there are several instances where these inconsistencies 
are solved; sometimes by the ‘AR”I, and sometimes by RH”V himself, based on 
principles that he had heard from the ‘ AR”I at other times. 


The reliance on pointing out seeming contradictions was a foremost method in the 
‘hermeneutics-of-myth’ of the earlier modes of interpretation used by Scholem and 
Tishby, and in the more recent methodological tendencies of Meroz and Avivi, 
who employed these means, for dating the internal development of Lurianic 
Kabbalah. It has recently been brought into question by Y. Liebes. 76 Continuing 
the criticism of these methods here, I will provide below, a further line of reasoning 
to dispute this methodology in Jewish Studies in general, and in Lurianic studies in 
particular. 77 


B2.2 Scholem’ s Later Presentation of a non-Theistic Lurianism 


It must be said that in Scholem’s encyclopedia entries which represent his later 
work, the rhetoric for the acceptance of his assertions regarding Lurianic theism; 78 
given the fact that he presented no textual exemplars or sources for his arguments; 
seems to be based entirely on the strength of his authority. In addition, it should be 
noted that nowhere in his encyclopedia discussions of Lurianic cosmogony does 


75 See below, in the Hebrew Appendix, in sections 7 and 9. 

76 See his article ‘Hiburim Lury’aniym Qedumim?” p. 339 and n. 1. 

77 And see below, near n. 81, and see chapter 4 DS 9c-d. And see chapter 4, DS 
lb where, as a safeguard against the over-use of this ‘Principle of Charity’ with reference 
to the Lurianic Corpus, I formulate what may be called a ‘Principle of Immanent 
Obsolescence’. 

78 Scholem, Kabbalah pp. 150-152. 
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Scholem insist on a theistic reading of the post-Zimswm process. 


It is only in his separate encyclopedia-article on the question of Kabbalah and 
pantheism that he reiterates his theistic assertion, while granting that from the level 
of ‘Adam Qadmon - the Divine Being that forms after the Zimzitm - through the 
five Faces of Tyqun , "something of the divine substance goes forth into ... them", 
until and including the World of ‘Azylut. 19 Thus, in the final analysis, we may say 


79 See his discussions in ibid. pp. 74-80, and especially, pp. 128-144 where he 
summarizes Lurianic cosmogony, and does not present a theistic reading, and contrast 
these discussions with pp. 150-152 where he reiterates his assertion of the discontinuity 
between the ‘Ayn-Sof and the World of Emanation [providing no source for this], while 
asserting that most Lurianic Kabbalists would consider that the light of the ‘Ayn-Sof 
re-entering the vacuum is considered “part of the Godhead”. 

It must be said that nowhere in the Lurianic Corpus do we find it stated that the 
light that reenters the vacated space is of a different substance from the pre-Ztmzwra light. 
Quite the contrary. In EH Gate 42 chapter 3 it is stated explicitly that the light that 
entered ‘Adam Qadmon is the Infinite [and see chapter 4 DS 4a]. Indeed, in the Lurianic 
works we read that the Divine Substance permeates down to the three lower levels of 
’Soul' [Nefesh, Ruah, Neshamah] even unto the lowest world of Asyah - i.e. the material 
world. See, for example, MvSh fol. 55d-56a. This should be understood in the context of 
statements in EH Gate 26 chapter 1, final edition, Gate 40 chapter 8, Gate 44, chapter 1, 
second edition, and chapter 2, final edition, which claim that the levels of the Neshantah 
of the three lower worlds are comprised of the vessels of the World of Emanation and are 
thus Divinity. In other words, it is the Neshamah level of the Nefesh and Ruah of the three 
lower worlds which are Divinity. 

As for the rest of the levels, see ShMz. on Parshat Behar, fol. 25b, and LqTr:ThM, 
ibid. fol. 79c, where it is implied that the present material world is on the one hand, 
comprised of the purifications of the Seven Kings of Edom, and on the other hand, in 
need of further purification from the Qelypot - which will cease to exist after all the 
sparks will be purified. At that time, rather than the material world ceasing to exist, it will 
effortlessly yield all manner of dainties, ready-made. In other words, this world is in the 
process of Divinization. 

For the Zoharic source of this idea, see in our next chapter below n. 55. And see 
EH Gate 18, chapter 1, second version, where it is stated that the resurrection shall be “in 
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that there is some level of equivocation or ambivalence on Scholem's part, with 
reference to his own portrayal of Lurianic theology as a purely theistic system. 


C. Rhetorical Comparison of the Early and the Later Scholem 


It is interesting to note that in Scholem's early work we come across various 
pejorative characterizations of Lurianic speculations liberally sprinkled throughout 
his narrative. These modernistic presumptions are absent from his later work. 

these lowly bodies”. Indeed, this seems to go against the understanding of the school of 
the Ga’on of Vilna which claims that the more that the sparks are purified, the less 
holiness abides on the lower planes! See Bevt Olamvm by R. Yizhaq ‘Eiziq Haver, fol. 
71a-b [and compare the glosses at the end of the Per SifdZ by R. ‘Eliyahu (the ‘ Ga’on’ ) 
of Vilna,, (these are 2 and 1/2 unpaginated folios after fol. 59) fol. 60c and 6 Id- 62a] . This 
was also the position taken by L. Fine in his article referred to above [note 30], on p. 39, 
for which he offers no evidence [and regarding Mopsik, see also above, note 30], 

It must however be said that one may perhaps infer this from the above mentioned 
Drushym in ShMz [fol. 26a] and ThMz [79d] when it is stated that in order to effect the 
Tyqun, the higher worlds must “descend below their actual state” during the days of the 
week. This may imply that the less sparks there are to be purified, the less often the 
higher worlds descend. This ‘principle’ however is never mentioned in the Lurianic 
Corpus. In my appendix below, on Pneumatic Soul Impregnation in the Lurianic Kabbalah 
[near n. 24 and Conclusions, 1C], I will argue from Lurianic texts, against this interpretation, 
which seems to arise from a reified reading of this Kabbalah, based on an overly sharp 
body/spirit distinction; whereas what we find in the Lurianic Kabbalah in my estimation, 
is a theurgic spirituality of embodiment, that includes the element of ‘ensubtilization’ as 
the result of embodiment., whose ultimate purpose is [see below chapter 2] the transformative 
divinization of the creation. And see below, chapter 4 DS 2h.l, note 70, the inconclusive 
discussion two additional possible prooftexts for the Ga’on’s position. Live and learn. 

80 See MTJM pp. 260, 261, where he uses the pejorative ‘crude’, with reference 
to Luria’s speculations on the relations between the Infinite Godhead and the possibility 
of finite manifestation; and p. 265 regarding the 'inclination of Luria and his followers to 
lose themselves in visionary and scholastic descriptions' [italics mine] of the Shevyrah; or 
p. 267 where Scholem expresses his 'dissatisfaction' with the Lurianic mythic account for 
the existence of evil; or p. 269 where Scholem regards Lurianic anthropomorphic symbolism 
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Perhaps postwar period disappointment in modernity and his exposure to Eranos 
Conferences softened his reactions. Or perhaps the earlier specimens were merely 
outgrowths of the public oratory of the period 81 These are my impressions toward 

p. 267 where Scholem expresses his 'dissatisfaction' with the Lurianic mythic account for 
the existence of evil; or p. 269 where Scholem regards Lurianic anthropomorphic symbolism 
as a whole as 'crude'. 

81 For a few other examples of the rhetorical movement away from modernist 
presumptions of judgement, contrast the attitude toward Iamblichan-Proclean theological 
theurgy in the 1940s works of E.R. Dodds, such as his article "Theurgy and its relationship 
to Neoplatonism", to the more recent presentations of the same material, as of the 1980s. 
For an interesting historiography of this phenomenon in classical theurgical and neo-Platonic 
studies, and its passing over from prejudiced to more appreciative attempts at description, 
see G. Shaw, Theurgy, the Language of the Embodied So ul: A Study of the Work of 
Tamhlichus of Chalcis. pp. 1-36 [it is interesting to note that this section is missing from 
his work of 1995, where he turned his dissertation into a book; except for occasional 
comments such as on p. 87 near note 14 and pp. 94-95]. In this connection it must be said 
that since even his early days in the mid 1940’s, the great classicist Gregory Vlastos had 
never succumbed to a modernist prejudice, as evidenced in his Studies in Greek Philosophy 
vol. 1, articles # 1, 3, 5, and others from the ‘40’s and 50’s and on. 

It seems to me that in the realm of Tantric studies, the situation at present is more 
complex, when we consider that Tantric studies has a longer history of being more 
salutary and less critical [particularly in the works of W.Y. Evans-Wentz published by 
Oxford University press since the late ‘20s]. Such attitudes towards it had already entered 
the ‘respected scholarly’ literature soon after World War I, and were often informed by 
American and British ‘Theosophical Society” and Jungian agendas. These have been 
examined and criticized in John M. Reynolds, Self Liberation Through Seeing with 
Naked Awareness, pp. 71-106. With the re-introduction of emphasis on critical scholarly 
methods in English language studies, by students of the important ‘critical’ but appreciative 
Italian Tibetologist G. Tucci who did much important work in the ‘20’s and ‘30’s, it is 
interesting to contrast D. Snellgrove, from 1959 to his 1987 for an example of movement 
from a more appreciative to a more critical stance. And presently, this complexity is 
compounded by the appearance of post-modernist studies from J. Gyatso [1998], and the 
‘feminist’ works of M. Shaw [1994] and other trends in religious hermeneutics. And for a 
detailed historiography of the development of Tantric studies in this regard, see Christian 
K. Wedermeyer, Vairavana and Its Doubles: A Critical H istoriography Exposition and 
Translation of the Tantric Works of Arvadeva, much of which is summarized in his 
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an intellectual/emotional historiography of the development of Scholem's Lurianic 
scholarship. 


D. Scholem and Lurianic Exegesis 


article: Tropes, Typologies, and Turnarounds: A Brief Genealogy of the Historiography 
of Tantric Buddhism”. 

In Israeli scholarship this change seems to have begun vis-a-vis Hasidism, in the 
late ‘60s, by Rivka Schatz, and continues to this day, particularly by Moshe Idel, Yehuda 
Liebes, Rachel Elior, and their students. It has proceeded apace since the mid '80s. In 
Scholem’s case, in order to trace development in this regard, apart from my documentation 
of changes vis-a-vis Lurianic Kabbalah [see note 79], I believe it would be more fruitful 
to comparatively examine his different renditions of the early Kabbalah; especially 1948- 
1962 -1990, as they appeared in Hebrew, German, and English editions. 

However, in the case of Lurianic Kabbalah this change is still slow in coming. For 
although with reference to Scholem himself, a partial change took place in the early 
1970s, it seems [based on my perusal of the courses offered in Kabbalah at the Hebrew 
University], that Scholem stopped teaching courses and seminars after 1965 [when he 
was still proffering the theistic reading of Lurianic Kabbalah - see above, n. 65], and that 
throughout 1970s there were only two MA level courses offered in Lurianic Kabbalah. 
This trend continued into the 1980s and continues to this day. Indeed as a whole, the 
History-of-Kabbalah curriculum-syllabus at the Hebrew University characterizes the field 
as consisting of: Early Kabbalah, Sabbateanism, and Hasidism with a near-total neglect of 
Lurianic Kabbalah; notwithstanding the fact that as of the seventeenth century and up to 
the present day, it was Lurianism that carried the day as the main stream of Kabbalistic 
creativity and exegesis. It is not surprising then, that in the entire history of this department, 
there was only one Ph,D, dissertation on Lurianic Kabbalah [Meroz, 1988]. With regard 
to I. Tishby, see section F, below. A Momigliano-style [see note 28] monograph about all 
of these aspects of comparative religious historiography would be an entertaining read. 
For now, with reference to the historiography of Kabbalah research, see two interesting 
studies by M. Idel; Yahadut, Mystyqah Yahadut uMagy’a” [in Hebrew] with reference 
to the element of ‘shame’ as a factor in the scholarly neglect of the study of Jewish 
magic, and his insightful article, “Academic Studies of Kabbalah in Israel: 1923-1998”, 
regarding the historical circumstances contributing to the ‘obsession’ on the part of Scholem 
and his students with gnosticism and messianism as moving forces in the Kabbalah; and 
with specific reference to Lurianic Kabbalah, see Y. Liebes, “Myth vs. Symbol in the 
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Scholem in his early work regarded the ‘AR”I first and foremost, as a visionary 

who dwelt perpetually in a world of mystery, wherein all of existence, both organic 

82 

and inorganic, was suffused with souls with whom communication was possible. 


In his later reconstruction, he asserts that much of the ‘ AR ’I speculative development 
had its roots in his mystical experiences during prayer. 83 In this regard there is 


Zohar and in Lurianic Kabbalah”. 

82 Scholem, MTJM pp. 255 and 284. And see an interesting 'imhistorical hypothesis’ 
by Scholem in his "Ten Unhistorical Theses regarding the Kabbalah" in Od Davar p. 33 # 
4, where he entertains the idea that Luria’s highly organismic metaphoric language vis-a-vis 
the Divinity may indeed bespeak 'the thing itself - a certain metaphysical realism . It 
seems to me that this was the source for Rivka Schatz's speculations; see below in this 
chapter near note 148. And regarding the phenomenology of this ‘soul-communication’, 
see the appendix below, on Pneumatic Soul Impregnation. 

83 Scholem, Kabbalah , p. 176. And see PEH p. 17b where it is stated that: 

“no one prayer is at all like any other since the creation of the world , until the 
future redemption, since the purpose of prayer is the purification of the holy 
sparks ... and with each and every prayer, new sparks which were never before 
purified become purified ... and in proportion to the quality of these sparks, so are 
the levels of consciousness drawn unto the Small Countenance and His Female 
Counterpart, and so too into those levels above Them ... and for this reason, no 
Qriy’at Shmdis like any other” [for the Hebrew text, see chapter 3 note 21] 

So too, we find a parallel Lurianic text regarding the parameters of Zoha r exegesis, 
explicated in ‘AY. pp. 12 col. 2 - 13 col. 2 [and see EH Gate 1 chapter 5] where we read 
of no less than forty three possible contextual modalities of interpretation, and he concludes 
this excursion by saying: “From this you may understand how the state of the worlds, 
being the garments of the ‘Ayn-Sof change at each and every moment; and in accordance 
with these changes, so too do the interpretations of the Zohar change, and each and every 
one of them are the ‘words of the living God and they do not contradict each other 
[italics, mine; and see for two examples of this contextualized Zohar exegesis below, note 
88 and in chapter 4 note 126]”. This principle of hermeneutic contextualization should 
naturally be applied to the Lurianic Corpus, and in applying it, this writer discovered 
solutions to certain questions. See for instance, Chapter 4, DS 2 note 46, and regarding 
prayer, see DS 13f and note 370. And see below, near n. 108. 
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evidence provided by the ‘ AR”I himself 84 and by his disciples, 85 that many of the 
AR I mystical experiences came in the course his exegetical activity. This is so 
with reference to his exegesis of earlier Jewish mystical sources - particularly the 
Zohar, which served as the main focus of his hermeneutical enterprise. Indeed, the 
Zohar [and TgZ] served as the source of many of the ideas that were typically 
regarded by scholars as having originated with the ‘AR’T. 86 


In his earlier presentation of the ‘AR”I, Scholem asserted that the‘AR"I was "ever 
ready to grant the mystical truth of contradictory assertions". 87 In investigating 
Lurianic hermeneutics however, we fmd that it is not the 'acceptance of contradiction’, 
but the resolution of contradiction based on the situational justification of both 
statements, that characterizes his hermeneutic method. For although when taken 
together they would result in contradiction, each could be true within its own 
particular ontological or teleological context. 88 


I refer to the numerous times in the course of his own writings where he 
proclaims the relationship between what he is writing and the 'dawning of a spirit from on 

high'. See, for example, his Per SifdZ [in the SfhD edition pp. 244a, 250b, 251a, 251b 
and elsewhere. 

85 See for example, the second introduction to PEH, p. 4 [the introductions are 
not paginated - pagination mine]. 

“ genera1 ' we ma y s “y in 'to those areas where the opinions of R. Moshe 
Cordovero and the 'AR”I converge, both find their source in the Zohar, as I have 
elaborated elsewhere. Regarding the Lurianic teleology and theodicy as derived from the 
Zoha see chapter 2, notes 20, 27, 30, 55, and 96 and elsewhere. Regarding the Lurianic 
theurgtc infrastructure, see chapter 4, where the Ztite is significantly cited in more than 
25 instances. 1 hope in the future, to present a study of the ‘AR''I as a Zoharic exegete. 

87 See Scholem MTJM p. 256. 

One of the classic examples of this - something that represents a departure from 
the understanding of his former teacher R. Moshe Cordovero, which he criticizes in this 
tegard - ts his resolution of contradictions in the Zahat regarding the issue of the permanence 
or impermanence of the union between the Divine attributes Wisdom and Understanding 
This idea is indeed a turning point in the AR'Ts thinking - which occutred before he met 
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This exemplifies a Kabbalistic application of the classical Pilpuhst method of 
reasoning, in which the young R.I. Luna was well trained, 89 to the Luriamc Corpus 
itself. Scholem refers to this mode of discourse when characterizing the exegesis 
of Luriamc Kabbalists of later generations that grew out of the contradictions 
within the Lurianic Corpus; 90 whereas it actually seems to be characteristic of the 
Lurianic Corpus itself. This is in consonance with one of R.J.W. Werblowsky's 
characterizations of the intellectual nature of Jewish mysticism in general and 
Lurianic mysticism in particular. 91 


The ‘ AR’T in his own writings, would often marshal prooftexts from the Zoha r for 
these reconciliations. This typifies his exegetic style. 92 Such an understanding of 
the ‘AR”I exegetic style which asserts that contradictions are soluble in principle, 
by the creative envisioning of the Divine realm within the context of the potential 
multivalent meanings of the Zoharic texts, so as to posit interpretations that situate 
their cosmogonic contexts and to thereby experience their meaning [by means of 
entertaining the speculation of relatively coherent forms of interacting Par L ufymf 
ought to be equally applicable to contradictions within the ‘AR”I own thought as 
well. It seems to me that here, there is significant difference between early and late 
Scholem. For in his earlier portrayal of the Pariufym there was a far less nuanced 
description of their integrative interactions. It is indeed here, in the interaction of 
the Parwfym within the experience of the Lurianic theurgist, that Scholem correctly 

with R. Cordovero, and see below note 142. See also the ‘AR’Ts comments at the 
concluding section of Shaar haKlalym preceding the EH. The sections in the AR”I’ s Per 
SifdZ where his speculations regarding different levels of union are in their freshest form 
will be discussed in Chapter 4, and ibid, notes 72, 195, and 208, on other ‘contradictions’. 

89 For sources, see Moshe Halamish, “Maamado shel ha’ Ary kiPoseq” [in Hebrew], 
particularly p. 260 and notes 6-8. 

90 See Scholem, Kabbalah , p. 447. 

91 See his Tnsp.ph Karo Lawyer and Mvstic [see in the Hebrew' edition, pp. 51-52 
and pp. 85-87], 
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locates the "challenge to mystical contemplation ." 94 


In contrast to this intertextual Lurianic exegesis however, certain scholars 95 have 

recently attempted to chart the evolution of the ‘AR”I own thought by pointing to 

apparent contradictions as representing different stages of the ‘AR”I own 

development, while disregarding the creative exegetical style of this Kabbalistic 
system . 96 


E. Scholem and Lunanic Theurgy 


With regard to Scholem's understanding of Lurianic theurgy, an important recurring 
theme that appears in both his earlier and his later recapitulations of the ‘AR”I 
thoughts his concern that such practices can easily "degenerate into mechanical 
magic ”. 97 Indeed he says about Lurianic theurgy that it "stands directly on the 
borderline between mysticism and magic ”. 98 He asserts however, that given the 
intense training necessary to master this form of mystical prayer, and the spiritual 
education where the center of gravity is mystical introspection, rather than 
externalized magic, "the number of Kabbalists who weakened under the temptation 


92 The AR’Ts Per SifdZ are filled with these. 

93 See above, note 31. 

94 Kabbalah, p. 140. 

95 1 refer particularly to the important works by Yosef Avivi and Ronit Meroz. 
Although in principle I agree with them that there was development in Luria's thought, I 
disagree with their methodological attempts at systematization. And see above, the 
discussion following n. 79, and below, DS 9d. 

96 Examples will be provided in the course of this study when they become 
relevant. 

” See Scholem MHMpp. 259, 277-278, and in Kabbalah, pp. 76, 176-177 and 
seep. 182. 
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is surprisingly small". 99 In this connection he makes the interesting though 
unsubstantiated phenomenological assertion that those schools that are not pantheistic 
and do not "blur the distinction between God and nature represent a blend of 
mystical and magical consciousness." 100 There he references certain unspecified 
"forms of Indian, Greek, Catholic, and also Jewish mysticism." 101 


The early Scholem regarded the practice of Kavvanot as representing "an application 
of [R. Abraham] Abulafia's theory of meditation 102 and it's technique called Hokhmat 
ha-Zeruf the 'science of letter combination' to the new Kabbalah" 102 [which was 
actually transmitted via the Ashkenazi Pietists of the 12-13 centimes ] He repeated 


98 Scholem MTJM p. 277. 

99 Ibid. p. 278. He refers there to Lurianic theurgists in general, perhaps basing his 
observation on his personal acquaintance with the Jerusalem School of Kawanot 
practitioners of the 1930s and 1940s - who were then as yet unbroken links in the longest 
continuous Lurianic practice-tradition assembled in one place, having been there [in 
Qehilat Bet ‘El, in Jerusalem’s Old City] for over 200 years. All of the above certainly 
requires an enormous amount of archival research. In addition, over the past twenty years 
numerous works have for the first time, been published from this school of Kabbalah, 
which developed further, the ‘technology’ of Lurianic theurgic practice. In this dissertation, 
however, the focus shall be on the primary literature of the Lurianic theurgic corpus, 
although when necessary, various schools of interpretation will also be surveyed [see in 
chapter 4 in numerous places]. It is well known that the ‘AR’T opposed the use of 
traditional Jewish magic, and provided expiatory exercises to his disciples who had engaged 
in them. These are found in ShRhOd . I shall examine these elsewhere, as they are beyond 
the scope of this dissertation. Regarding the internal systemic safeguard against magic in 
Lurianic theurgy, see below, chapter 4 DS 13 note 353. 

100 Ibid. p. 277. 

101 Ibid. 

102 Scholem MTJM p. 277. 

103 Scholem, Kabbalah , pp. 32-33. And see SKY section 2 chapter 1, pp. 119 ff for 
some of these techniques. And see chapter 4 DS 4c. 2 and note 137 . 
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this assertion in his later treatment of Lurianic Kavvanot as well. 


104 


In his MTJM Scholem surmises correctly, that the practice of Kavvanot is a means 
of Devequt - mystical union with the Divinity. 105 As mentioned earlier, its main 
function is to further the process of Tyqun - the Autogenetic Divine Self-development 
and restitution. Scholem asserts that it aims at restoring "the original harmony 
which was disturbed by the original defect - the Breaking of the Vessels" 106 - 
although in his earlier work, he does not explain how this is achieved through the 
practice itself. Its purpose was also construed there by Scholem, as: "to discover 
the various stages of ascent, which of course can also be called a descent into the 
deepest recesses of the soul” 107 In a probable paraphrase of RH”V, the ‘AR”I chief 
disciple, Scholem says that every moment is a new stage in the development of the 
Tyqun , and "therefore there is in the last resort a new Kavvanah for every new 
moment." 108 

104 See his comments in Kabbalah , p. 180, where he associates Abulafia with the 
technique of 'donning the garment of the Name' [levyshat haShem] . Interestingly, he does 
not specifically mention the ‘AR”I in this connection, although it is certainly pertinent in 
this connection. See, for example, PEH . Shaar Hanhagat haLimud, excerpted and 
commented on in Appendix 1 of chapter 4 below. Indeed, the explanation of these 
techniques in terms of the meditator uniting with the Active Intellect, to use Abulafian 
terminology, is not encountered in the Lurianic writings. 

One may however ascertain a similarity between Abulafia's use of Divine Names 
and Lurianic Kavvanot and Yihudym, in that both implement Gematrya [numerological 
equivalence] in their hermeneutic explanations of the relationships between the Divine 
Names themselves, and between them and sacred speech. But these techniques were 
inherited by both of these Kabbalists from the earlier traditions of the Hasydey 'Ashkenaz. 
And see the previous note. And see chapter 4 DS4 note 137, where I lend support for 
Scholem’s assertion from RH”V’s introduction to ShOd . 

105 Scholem MT.TM p. 278 

106 Ibid. 275. 

107 Ibid. p. 276. 

108 See ibid. pp. 276-277, and p. 413, n. 100. And see in Kabbalah , p. 178. And see 
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In his later work Scholem however, is more specific and informative, and many of 
his insights are borne out by my own research, and will be elaborated later. He 
explicates that the Kavvanot serve to "integrate the practitioner into the hierarchical 
structure of the supernal realms and restore what was flawed there”. 109 Scholem 
explains that this is achieved by the theurgist using the liturgical text in a multivalent 
symbolic way, whereby the words of prayer are transformed into Divine Names 
associated in the absorptive contemplation of the mystic, with the particular Divine 
realm through which he is passing. 110 Scholem correctly describes the ‘AR”I 
theurgic system as one of active dynamic contemplation, wherein there is an upward 
ascent and a downward descent thereby uniting the upper and the lower worlds. 111 
He claimed erroneously, however, that the Kavvanot of the Shmd: served such a 
purpose. 112 

above, n. 83, where I translated the source provided by Scholem. In my estimation, we 
may assert that the Tyqun is not a restoration but a new instance in the process of Divine 
creative reintegration. This will be elaborated upon elsewhere. 

109 Scholem, Kabbalah, p. 177. 

1,0 Ibid. There, he refers to Kabbalistic prayer in general, but states that in Lurianic 
Kabbalah these symbols are replaced by Divine Names. This however is by no means 
always the case, as we will see in chapter 4, DS 4c on Lurianic theurgy, where we will 
encounter various types of symbolic transformation. 

111 Ibid. p. 178. This is a novel feature in Lurianic Kabbalah, which refers there to 
the interconnections of the successive sections of the traditional liturgical prayer, as will 
be explicated in chapter 4, DS 4c. 

112 The Kavvanot Qriy’atShma will be discussed in chapter 4, DS 4 and 13. There 
we will read of the daily cycle of four recitations of Qriy’at Shma, corresponding to four 
levels of Ziwug between the inner and outer aspects of Keter, Hokhmah, and Bynah, in 
order to provide Afo/ryn-Consciousness to enable the lower Pawfym to unite. And see 
below, the [Hebrew] Appendix on the authentic writings and quotes from the ‘AR”I, 
section 2. 

Perhaps Scholem had in mind RH”V's comments in the name of his teacher, that 
for any Divine Union or Ziwug to yield a new result in the world, the lower unions of the 
Parzufym need to invoke corresponding higher unions, up to and including the original 
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Apparently commenting in light of the ‘AR”I PerSifdZ™ - although in a number 
o is works of the 1940s he states [without attempting to prove this assertion] that 
none of the typical Lurianic ideas are contained in this early work by the ‘AR”1 114 
Scholem writes that "through the mystical prayer man was drawn upward or absorbed 
tnto the hidden dynamic life of the Godhead, so that in the act of his praying God 
prayed too". Indeed, it seems to me that Scholem's dismissal of Lurianic novelty 
in his Per SifdZ was taken on the authority of pronouncements made to that effect 
y . Menachem de Lonzano, a younger contemporary of RH”V. J 


• 116 


In die fol owing chapters I will attempt to show tot the most important ideas of 
unamc theurgy: its teleological foundations; the graded characterizations of Divine 
raons and die integrative interaction between th ePar^fym; as well as the perception 
o prayer in terms of specifically structured processes of ascent and descent are 

of r” ,n ,he ‘ A . R ” rs ear,ywoik - sci,oiem,s <* *• t-ow* 

e et SifdZ is repeated in his later treatment as well." 7 

h^ite and that this is the hue intention of the recitation of the Shmi, only that the 

see EH g! 39 b T" * ^ ^ ^ «*■ And 

Tnfi fV r ?’ Pter ’ Where he S,ates that il is ml y the "Ayn-5o/ the [original] 

“rthe Mi^ Wh d° C T aCt ” CW “ 2 * a " y ^ " Dwi S 

us, he Infinite is d.recdy connected to all theurgic activity as its ultimate goal This 
g he case ,t is difficult to understand what Scholem has in mind when he said [see 
above near n. 3!] that the ■. Ayn-Sof plays no role in Lurianic mligiosity. 
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See Per SifdZ p. 251a. 
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Scholem MtZ^Z SCh ,° ltm ’ " AUthemiC KabbaliStiC WritinSS "' P 187 - “d compare 
— I — P- 54, and Ka bbitiah . p. 421. And see below, DS 2 of chapter 4. 
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Scholem, Kabbalah, p. 17s, 


189. 


niese are quoted in Gershom Scholem, "Authentic Kabbalistic Writings", p. 


shad "• S °n °' em ’ KabiMl411 ’ P ' 421 ’ ™ S h todeed sur P ris r n gi considering that as we 
see m the second chapter, section C2, Scholem uses this teat as one of the prooftexts 
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Another surprising misappropriation in Scholem's later presentation was his 
attributing a teaching of the ‘AR”I one-time teacher, R. Moshe Cordovero to the 
‘AR”I. Scholem writes that "the process of Kavvanah is defined in terms of the 
drawing downward of the spiritual divine light into the letters and words of the 
Prayerbook so that this light can then re-ascend to the highest rank". 118 This idea, 
as pointed out by Scholem 119 and several scholars strongly influenced later Hasidic 
theurgy. 120 


Another dimension of the Kavvanot discussed by Scholem in his later work was 

121 

"the upraising of the sparks of light that belonged to [the practitioner's] soul". 
One of the premier means through which Kavvanot functions is through the process 
of Yihudym [unifications], which Scholem defined as: "meditations on one of the 
letter combinations of the Tetragrammaton or on configurations of such names 
with different vocahzations. 1,122 The ‘AR”I gave these to his disciples - each - "in 
accordance with the root of his soul”. 123 Some of these Yihudym were for the 

for his understanding of the Lurianic view as to the origin of evil. 

118 Scholem, Kabbalah , p. 178. There he cites R. Avraham Azulai, Hesed 1'Avraham 
2:44 fol. 14a, and erroneously attributed this teaching to the ‘AR”I. Actually the author 
of this technique is R. Moshe Cordovero. See his SPR Gate 32, chapter 3. This was 
already pointed out by I. Tishby in his article: "The Relation of R. Avraham Azulai to R. 
Moshe Cordovero and to the ‘ART' [Hebrew] p. 264 and n. 24. The Lurianic position on 
the relation between the letters and Divinity can be discerned from EH Gate 5 chapters 5 
and 7 and see below, chapter 4, DS 2b. 

119 Ibid. 

120 See Isaiah Tishby, ibid. pp. 255-269; and see Moshe Idel Hasidism: Between 
Ecstasy and Magic, pp. 159-162, and elsewhere. 

121 Scholem. Kabbalah , p. 178. 

122 Ibid. p. 179. The issue of vocalization in Lurianic theurgic contemplation is a 
complex one, which will be discussed below, in various notes of Chapter 4 [and see 
particularly, long-note 307 and citations there]. 

123 Ibid. 
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purpose of communing and uniting with the souls of departed saints. 124 Elsewhere 
the Yihudym were described by Scholem as "exercises in concentration on certain 
of the divine names and their combinations". 125 


Although in his later work Scholem presents a richly textured description of Lurianic 
theurgy, what is missing is how these practices relate to the Lurianic cosmogonic 
narrative, and how these Yihudym and Kavvanot are conceived by the practitioner 
so as to function as a language 126 whereby the theurgist communes with and 
affects the emanated Divine infrastructure, and thereby participates in the Divine 
life by performing these practices. This shall be the prevailing theme of the fourth 
chapter. 


Another idea important for the Lurianic theurgy discussed by Scholem in one of 
his Eranos lectures was the function of the human £adyq in uniting the Divine 
Attributes and sustaining the world during the period of exile. This is achieved 
through his drawing upon the primordial light that was revealed on the first day of 
creation; acting as "a gardener sowing the light" that was 'implanted for the sake of 
the Zadyq'. Scholem notes in this connection, sources such as the Zohar and R. 
M. ibn Gabbai's post expulsion synopsis of the Spanish Kabbalah the Avodat 
thlQodesh, but does not point out the central role that this idea plays in the Lurianic 
theurgy. This too shall be investigated, in great detail, in the third chapter. 128 


See RH V s ShRhQd, fol. 42b, ff. Some of these practices will be discussed in 
the Appendix on Pneumatic Soul Impregnation, below. 

125 Scholem, Kabbalah , p. 422. 

126 See below chapter 4 and note 137. 

127 See Gershom Scholem, PrqYsd chapter 7, pp. 235-236; and see in English, 
MvsShp . pp. 113-114. 

128 See particularly, DS 13 and 14. 
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He also discusses the importance of the symbolic meaning of Shekhynah's "Feminine 
Waters" in the Zohar . but not in the Lurianic context, and in addition, he does not 
discuss the moral dimension of this symbol. 129 His remarks on the "Sin of ‘Adam" uo 
do not differ substantially from those of Tishby, who wrote more elaborately on 
this topic, and therefore, we will suffice with a discussion on this in the evaluation 
of Tishby’s assessment of this topic, in chapter 4, in our occasional remarks on 
The Lurianic Myth of the Fall of ‘ ‘Adam and its relation to the Lurianic Kavvanot . 


On balance, it seems to me that Scholem's insight into the nature of the Lurianic 
Kavvanot was enriched by his further study of this Kabbalah in his later years, and 
that his later conclusions, indicating greater sensitivity, were closer to the mark in 
the more ‘practical’ area, than in his readings of the theoretical aspects of Lurianic 
cosmogony; although these too were described in the later writings in a more 
nuanced way. It is interesting to note that the framing of my analysis of Scholem’s 
Lurianic scholarship seems to preclude the use of the hermeneutical ‘Principle of 
Charity’ in evaluating the evolution of his thought . Needless to say, the influence 
of Scholem’s presentations of the Lurianic narrative has been enormous, particularly 
among scholars of the English speaking world. It seems to me that in the Hebrew- 

129 See in ibid. [Hebrew], p. 299, and [English] p. 187. Indeed, it should be said at 
the outset, that the root of the Feminine Waters - the cause of the return movement of the 
creation from below, are those very 'roots of Judgement' that caused the Zimium to take 
place and enable the possibility of Tyqun [and see below Chapter 2 section C]. In other 
words, the potential for the conscious devotional decisions of the righteous ones to shun 
evil and improve the world by their own efforts was what caused Divinity to create an 
imperfect world. Thus, what we have here is not a cathartic paradigm but a teleological 
one, as elaborated in our next chapter, in section C. See EH Gate 39 chapter 2, part 2. 
And as indicated in our next chapter, section B it is inaccurate to state that the meaning of 
the 'roots of Judgement’ is homologous with 'the roots of evil 1 . And see particularly 
chapter 2 note 57 and chapter 4 DS 5-10. 

130 Here too we see development - from incidental statements in MTJM, p. 279 
and 281, to a fuller discussion in Kabbalah, pp. 162-165. It is interesting to note that this 
theme was a major focus of Tishby's early work, although it was nearly neglected in 
Scholem’s work of that period. 
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speaking world, it was the work of I. Tishby, who in most areas of theoretical- 
teleological substance having to do with Lurianic Kabbalah did not differ from 
Scholem, that provided the greater influence. Here we end our synopsis and evaluation 
of Scholem's contribution to the field of Lurianic Kabbalah and theurgy. 


F. Lurianic Kabbalah and Human Activity in the works of Isaiah Tishby 

Scholem, by his own declaration 131 asserted that his description of the Lurianic 
conception of the Divine origin of evil and the 'cathartic' doctrine Shevyrat ha-Kelim 
was based on the research of Isaiah Tishby which was published as his M.A. 
thesis. In this connection, it is indeed noteworthy that Tishby's classic underwent 
three reprintings during his lifetime; all without any modification . 132 I will not 
repeat my analysis and criticism of these formulations, but will reiterate my 
contention, that when Tishby discussed what he regarded as a distinct ‘mechanistic 
explanation of the breaking of the vessels ' 133 it is because he had already decided 
on the cathartic explanation, which assigns evil as an essential attribute of the 
Godhead, and did not note that when the mechanistic explanation was offered, it 
was in the context of the teleological explanation . 334 


ThlS a ssociat i°n does not in my estimation, constitute a ‘pious apologetic ” 135 that 

131 Scholem MTJM p. 267 and see more explicitly in p. 412 note 68. 

This has already been pointed out in a review article by Joseph Dan. See Joseph 
Dan, "An Appreciation of the Intellectual Production of Isaiah Tishby" [Hebrew] pp. 


133 See Tishby, Doctrine, pp. 39-45. 

134 See above, notes 63 and 66, and in particular, MvSh fol. 35d And see the 
background citations refereed to there, fol. 5a-b and 6a-b. These were discussed at length 
in our next chapter, in sections A and B, where we elaborated on the difference between 
Qelypot and Dynym and in section C. And see in chapter 4, DS 9 and 10. 

135 See Tishby ibid. pp. 48-50. 
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attempts to obscure the 'dark secret of the Godhead’ but rather, it provides the 
causal background for the instability in the vessels that inevitably lead to their 
breaking. Divine decisions also have their inexorable consequences, and when it 
was deemed that part of the process of Divine autogenesis would involve some 
emanational aspects of intentional incompleteness 136 and would take the form of 
gradual expansion to a Divine completeness on the created and emanated planes 
which would be contingent on human free will, this itself engendered a weakness 
in the vessels to the extent that they were directly related to the process that was to 
unfold. Thus the various forms taken by the Lurianic explanations of the 'breaking 
of the vessels' are interrelated, and are not in conflict, as Tishby portrayed them. 


G. Tishby, RH”V, and the Lurianic Kavvanot 

As was the case with regard to the Zimzum and the Reshymu , 137 Tishby would 
often claim that RH”V was intentionally hiding his teacher's true intentions, and he 
would seek to discern esoteric doctrines in the Lurianic Kabbalah where in my 
opinion, none exist. I will briefly discuss one instance of this which bears on the 
Kavvanot, although in this case it involves an allegation of obfuscation and not the 
discernment of new doctrines. However, as a result of Tishby s allegation, it is 
possible to draw the false conclusion that RH”V had abandoned the practice of 
Kavvanot towards the end of his life. 


The case in point is with reference to RH”V's ShOd , written most likely in Damascus, 
toward the end of his life, where he writes regarding the nature of the Ten Sefyrot, 
that They "have no need for further establishment [dependent on human service], 
since the effluence necessary for their stable subsistence, is provided with constancy 


136 See MvSh particularly 5b and 6b. And see below, section G, and in Chapter 2, 
section C. 

137 See above, near n. 39 and n. 39 and n. 45. 
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from the Infinite as was the case when they were originally emanated". 138 Tishby 
considers this pronouncement a pious obfuscation, and contrasts it with the ‘AR”I 
own statements which indicate that a spiritual deficiency in the human realm 
brings about a corresponding deficiency in the Sefyrotic realm. 139 Actually, further 
on in the same work. Vital claims the inverse; that by uniting one's soul with its 
root and raising it to within the ‘Ayn-Sof, one must also intend to unite the Sefyrot 
and raise them to the ‘Ayn-Sof. Thereby the Sefyrot receive new effulgence by 
means of this practice of Unification. 140 This theurgic principle is also to be found 
in Vital’s purely Lurianic writings. 141 


Ibid. p. 115, ysspn ’o .(din ’jd btP) ormpyab nuns onx ]nxy [jiitdo *»nj o” , n djdni 
’ T ^ l 1 ^ Y 11 * r» ••• ■no-run nND manna nnb ibum iVxkjbo onay by irayrfr on 1 ? -jnsn 

n^ya quoted from ShQd section 3 chapter 2, fol. 22a. And see M. Idel Hasidism p. 298 n. 
66 where he claims that ShQd does not belong to the literary genre of Lurianic writings. 
However, in light of the discussion here below [the body of the chapter and the notes, up 
to and including n. 142] we may say that neither does it represent a departure from the 
Lurianic theurgic world view. 

139 Tishby ibid. pp. 114-115, and there, p. 115 n. 1, citation from Luria’s Per Sif 
dZ. Ch. Mopsik [see his Grands Textes pp. 520-521] concurs here with Tishby’s position. 
This idea, that human agency has direct bearing on the Sefyrotic realm, also occurs 
several times in RH”V’s Lurianic writings See for example in MvSh fol. 16a and EH 
Gate 39 chapter 11 principle 16, where he states explicitly that each day, the process of 
the purification of the sparks effects changes even in the world of ‘Azylut. See below and 
n. 143. 


140 See ShQd section 3 chapter 5, fol. 24a and see ibid. 24b. 

141 See ShPs Parshat vaYer’a, fol. 10a, where we read that this practice of the 
uniting of the Sefyrot and raising them to ‘Ayn-Sof is the purpose of the Kavvanot of 
Qriy’at Shmd, and that the only way for new effluence to be conducted into the emanated 
realm is through the direct connection with the ‘Ayn-Sof. See also EH Gate 42 chapter 1, 
where the interface between the ’spark of the Infinite' within the human soul and the 
emanated Infinite Divinity is described in a way quite similar to that of ShQd . The need 
of the supernal levels for the merit of righteous deeds in order to grow to full creative 
capacity is expressed in numerous places in RH”V's Lurianic writings. To cite a few 
places, see: EH Gate 39, chapter 1 1, principle 16; ShaKav Drushey haTefilyn #5, fol. 9d; 
ibid. Derush # 6 of Qriy’at Shim fol. 23a; W p. 8a-b [and see there n.17 for other 
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Indeed, the phrase 'the effluence necessary for their stable establishment’, referring 
to the unchangingly sustained aspect of the Sefyrot, is used by R. I. Luria himself, 
in the text quoted by Tishby above, where the *AR”I discusses the distinction 
between the constant Union resulting in ’minimal-sustenance and establishment' 
and the occasional union of 'blessing and liberation' which must be effected by 
human agency . 142 In addition, in one of his purely Lurianic writings , 142 Vital regards 

parallels]; ShPs Parshal Shiah fol. 35b, and elsewhere. And see above n. 31. 

142 See Luria's Per Sif dZ in the SfhD p. 262b, and especially, 263b where he 
makes a distinction between maym Di’p nwb inn which is constant, and the mrm nsnab inn 
[blessing and freedom] which is contingent on righteous deeds. Note there, the usage of 
mnyn and the phrase may by arnynb common to RH”V's formulation and that of his 
teacher. The distinction between these two basic types of Ziwugym shall be taken up in 
the fourth chapter below, DS 13-14 and elsewhere. 

It is important to note that according to the Lurianic Kabbalah [and see chapter 2 
between notes 49 and 63], although there is an implicit Divine Grace in the unconditional 
the Ziwug of sustenance [ maym ovp ats-b inn], the level of revealed Divine Grace is 
present as a given, only on the higher levels of consciousness. This is in order to necessitate 
on the lower levels, the exertion of effort in the conducting of grace; which would result 
in the new Ziwug conferring blessing and freedom. See LQhSh fol. 20b, the second 
passage on BT Menahot attributed to the* AR’T himself, [corrected according to MS 
Oxford 1715 fol. 38b and MS Musayef 135 fol. 202a and regarding the first MS see Y. 
AviviBAr p. 71, although he does not mention the second MS, and provides no argument 
- documentary or otherwise - regarding his conclusion concerning this work, that it is 
from Lima's other disciples and not from RH”V]. There we read: 

•ay 38 tp 1715 nifiopiR ’’To ”’sy Y13 b"x] Y33 pn mn y m ovp anb ”n Kb twvby tricnn tw rum 

bsatp [k 'ay 31 135 *ivoia ’"toi 3 

Indeed, the supernal Graces are present for the sake of sustenance and 

stable establishment only on the level of the Three Supernal [Sefyrot] of each 

Paizuf. 

And see LqTnThM fol. 121a and lOld where it is implied that this is the case in order to 
provide the ontological ground for the discerning of the positive effects of the free-choice 
of the good, which ensures the growth of the lower Parzufym for the sake of complete 
Ziwug as the fruit of righteous deeds. And see below, chapter 4 DS 2 note 35. 
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the understanding of this distinction between ‘minimal sustenance’ and ‘blessing 
and liberation’ and the activation of its implications in theurgic practice, as "the 
root of true gnosis ... upon which all the [Lurianic] theosophical and theurgic 
secrets are based - for those who have the knowledge to discern the process of 
unfolding from the beginning of the emanation until the final resurrection." 143 and 
will be discussed below. 144 


Actually, the great bulk of Lurianic Kabbalah is devoted to describing the various 
intervening structural levels between the ’minimal’ station of the 'Lesser Divine 
Countenance' [Zeyr ‘ Anpyn ] and Its maximal state of development. 145 This will be 
described in the Chapter 4 below. Thus, RH”V did not attempt to obscure, but 
merely to point out that there are essential aspects with reference to the stability of 
the emanated Divinity that do not depend on human agency. 146 


The Lurianic usage of the term mnyrn orp may derive from the works of R. Ezra 
of Gerona. See his Perush TaRYaG Mizvot p. 524. And See M. Idel “Some Remarks”, p. 
118 where he points out regarding the context of R. Ezra’s passage, that it seems to imply 
that the mere performance of Mizyot, even without Kawanah, suffices for such effluence 
to sustain the world, whereas [see there, pp. 123-125] the Mizyot performed with Kawanah 
and Devequt adds new effluence; deriving from the ‘crown[ing] of the Creator’. 

143 ShMz Parshat Pynhas, fol. 32a. Indeed, as will be explicated in chapter 4 [DS 
4c.3.1 and 13], there are theurgic practices for the practitioner to connect to both the 
unchanging and the variable levels of the Divine Countenances. For now, see ShaKav 
Derush # 6 of Qriy’at Shma. The theurgic significance of the seemingly unnecessary 
practices relating to the unchanging realm will also be discussed there. 

144 See chapter 4, DS 13 and 14. 

145 See at length, EH Gates 17-33. 

146 See also QbR 1 fol. 108a, R. I. Luria’s [?] introduction to the PIdZ and for a 
parallel text attributed to the *AR”I, see EH Appendix 1, vol. 2 fol. 119b. And see Meroz 
PhD. dissertation, pp. 79 and p. 387, the references for MS Columbia University X893 
M6862 [where it appears on fol. 60b-61b]. The author of this fragment [as pointed out by 
Meroz, ibid. p. 79] was either R. Yosef ibn Tabul [see references in Meroz ibid. p. 387 
regarding othere writings of his in this MS], or RH”V [for this MS contains much of R.E. 
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H. Tishby on the ‘AR”I and R.M. Cordovero 


One important area in Lurianic research that Tishby had addressed on several 
occasions in his work, from his earliest period, until well into the 70s, is the issue 
of the relationship between the Lurianic and the Cordoverian Kabbalistic systems. 
Tishby's approach to this question, which broadly speaking, posits a distinction 
between a mythical-literalist approach 147 and a speculative-metaphorical approach 
to the Kabbalah, influenced a wide array of scholars, such as Rivka Schatz 148 and 
more recently, Ronit Meroz 149 - and perhaps, in a different way, Moshe Idel 150 - 

Penzieri’s version of the SfhD; and see below, Hebrew Appendix (3) note 79]. In this 
case, it is very likely recording what one of these disciples had heard from the AR”I. 
Regarding the introduction to PIdZ in ObR L I have not yet found this QbR text in any 
of the other manuscripts of theZemah [or any other] Commentary on the ‘Idra Zut'a. 

147 See Tishbv. Doctrine , pp. 23-24, and 60. 

148 See Schatz’s article above, n. 6. 

149 See Ronit Meroz, “An Anonymous Commentary on the ‘Idr’a Rab’a from the 
School of Saruq” [in Hebrew], pp. 307-336. 

130 Unlike Schatz and Meroz who make use of this conceptual distinction, Idel, 
using a 'Sociology of Knowledge' approach, generally places both the ‘AR”I [and RH”V] 
and Cordovero within the same category, as ’particularist', in that they shun direct 
philosophical influence originating from outside the Jewish sphere. See M. Idel, 
"Particularism and Universalism in Kabbalah, 1480-1650" p. 333. The sociological theme 
in Idel's research on Safed was also taken up in Idel's KNP , Chapter 10, and see there, pp. 
255-258. It is further developed in his recent article "On Mobility, Individuals and Groups: 
Prolegomenon for a Sociological Approach to Sixteenth Century Kabbalah" and see 
there, pp. 159-165]. And see in 'Particularism ...' p. 334 and there, in note 66, where he 
discusses the Lurianic preference for mystical revelation over conceptual speculation. 
And see his fascinating article [which it seems began his use of the 'Sociology of 
Knowledge' approach vis-s-vis Safed], "Differing Conceptions of Kabbalah in the Early 
17th Century Kabbalah", p. 198 and elsewhere, where he discusses the more complex and 
nuanced - albeit conservative - view concerning the use of philosophy, by one of the 
premier Lurianic Kabbalists of the mid 17th century, R. Yaaqov Zemah. 
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three generations of scholars. 


However, in one short but seminal essay, 151 Tishby recognizes that this distinction 
represents the analysis of modem scholars, and does not reflect the self-perception 
of these Kabbalists in terms of their seeing themselves in dispute over fundamentals 
of religious doctrine. The implication of this insight has not been sufficiently 
emphasized by researchers. To my mind, it indicates that although such a distinction 
may be used to characterize different modes of discourse, and to the Lurianic mind 
- which [as Tishby and Idel 152 have shown] makes a difference between pure 
philosophical speculation and mystical revelation, - as unequal sources for the 
authority of mystical doctrine, privileging the first over the second 153 - such a 
distinction does not result in exclusive ontological commitment to a non-metaphoric 
relation to their ‘symbols’ - which would have implied a doctrinal dispute between 
them 154 with regard to the Divine immutability of the Absolute. 136a Recently, 
particularly with the work of Bracha Zak 155 on Cordovero's Kabbalah, and Y. 
Liebes on the Zohar and its commentators [particularly, the ‘AR”I] 156 , this sharp 
distinction between the mythical and the speculative has come to be seen as greatly 


151 1. Tishby, “An Inquiry into Patterns of Embodiment and Abstraction” [in Hebrew], 
i* 1 Nitiyvey ha’Emuna h vihaMinut. pp. 23-30, see p. 29 

152 See above n. 150. 

153 Ibid. 'Particularism ...’, note 66. 

154 This was also noted by M. Idel in his recent article in Kabbalah [above, n. 150], 

see there pp. 160 - 161 . 

155 See Bracha Zak hi Shaarei and “ha’ AR”I vihaRaMaQ”. I have recently lectured 
on this topic, and intend to publish my results elsewhere. 

156 See above, n. 7. 
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exaggerated. 


157 


Also, whereas Tishby regarded as conceptually identical, the positions of the ‘AR”I 
and R. Moshe Cordovero concerning the relations between the Divine Essence and 
Its variegated expression within ’vessels'; 158 not having anticipated the research of 
B. Zak 159 and M. Idel 160 who located a Cordoverian doctrine of Zimzum similar to 
the Lurianic one, Tishby's stipulation [and after him, the scholars who wrote under 
his influence] 161 that certain Lurianic formulations of the early stages of Divine 
emanation [such as that contained in Gate 47 of EH] can be described as 'Cordoverian 
and pre-Lurianic' needs to be reexamined. As I will show in the following chapter, 
many of these formulations may be understood as metaphorical restatements of the 
Zimzum and its effects, rather than accretions of the ‘AR”I or Vital's discarded 
speculations. The Lurianic insistence on mystical revelation would thus be not be 
construed as precluding metaphorical speculation, but rather, it would use metaphor 
as a medium taken by mystical revelation 


In one of Tishby’s longer monographs examining the patterns of influence of 
Cordoverian and Lurianic Kabbalah in Italy, 162 he discusses the difference of opinion 
between these two Kabbalists with reference to locating the ontological station of 

157 This, is also what I understand as being behind the recent criticism by Shalom 
Rosenberg of the notion of 'myth' in Jewish Studies. See his "Mytos haMytosym" [in 
Hebrew]. 

158 Tishby, Doctrine p. 21. 

159 See Bracha Zak biSha'arei pp. 57-82. 

160 Moshe Idel, “ Zimzum . ” above, n. 19. 

161 Particularly R. Meroz, and see in her dissertation and in her article above, n. 
130, where she imputes a literalist interpretation of Zimzum in the writings of RH”V; a 
position that I will argue against in m the next chapter, near note 97, and see note. I intend 
to expand on this in a future article on the ‘AR’T and the RaMaK. 

162 1. Tishby, “hahnut”, and see there, pp. 196 ff, 218 ff, 222 and 229. 
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the Heykhalot described in the Zohar . 163 However, he fails to discern the implications 
of this disagreement with regard to its effect on the creation of Lurianic constructs 
regarding the structural aspects of the Lurianic theurgy of prayer, which enabled 
the development of a deeper distinction between the two, and gave rise to many of 
the novel dynamic features in the functional structure of the ‘AR”I theurgic practice 
in daily prayer, which are absent in Cordoverian practice; particularly, the ascending- 
descending Four-Worlds structure of the liturgy, which made its first appearance 
only in Lurianic Kabbalah. 164 This will be elaborated upon in several of the DSs of 
Chapter 4, that focus on the daily theurgic cycle of Lurianic prayer, 165 in which we 
will also attempt to place the innovations of the Lurianic Kabbalah in their immediate 
historical and cosmogonic contexts, so as to discern how the ‘AR’T went beyond 
the earlier Kabbalistic formulations of theurgic ideas, as well beyond as the practices 
that were current in the Kabbalistic renaissance culture of Safed, which are 
exemplified in the Kabbalah of R. Moshe Cordovero. 


163 See Zohar l:41a-45b, and 2:244b-262b. And see below, Chapter 4, DS 4c.3. 

164 See E. Wolfson [1988 # 2] where he discusses a 13th century three-stage prayer 
theurgy, in the Sefer Ha-Rimmon of R. Moshe de Leon 

165 See below, DS 4, 8, 9, 11, and 13. 
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Chapter 2: The Cosmogonic Teleology and Theodicy behind the Lurianic Kavvanot, 
based on a Lurianic Intertextual Examination of Scholem’s Evidence, providing 

Alternative Readings 

A. The pre-Zimzum State and the Origin of the Qelypot 


In examining the evidence provided by Scholem and Tishby for the various assertions 
challenged by this writer in the previous chapter, regarding the Lurianic conceptions 
of the Infinite, and the causes of the Zimzpm and the Shevyrah, we shall first take a 
examine the pr e-Zimzum description of the Divinity ’collecting' from within Himself, 
the ’roots of Judgement’ - which precipitated the Zimzum. It is important to point out 
that in the Lurianic sources provided by Scholem and Tishby, 1 the pre-Ztmzum state is 
described as the absolute union of imminence and transcendence. This is indicated in 
the precis written by the ‘AR”I on the Zimzum, through his use of a paraphrase of 
Pirqp.i d’R. ‘Eliezer chapter 3 which reads: “For as long as the world was not created, 
there was only He and His Name”. 2 3 In the Lurianic formulation this becomes: “Before 
the Emanation, He and His Name were One ; and there, according to ibn Tabul s 
expansion of Luria, 4 ‘He’ refers to the Infinite, and ‘His Name’ refers to ‘the worlds’, 
which were subsumed within the Divine Attributes of Wisdom and Understanding; 
and these were in turn subsumed within the Crown - the interface between finite and 
infinite; and all of the above were in infinite unity. 5 


1 See above, chapter 1 n. 28 and see n. 51. 

2 naVa lawi Kin n»n nbiyn Knaj Kbu? ny 

3 See in the text by the ‘AR”I, [published by Scholem, see above chapter 1 n. 10] 
p.197 1.2: inx idpi Kin rrn m’rxKn Dnip ’3, and see the parallel in Drush Hefzybah [above, 
chapter 1 n. 28], fol. la. 

4 intp D’tnpj mabiyn boi ... ma^iyn men inxy Kin witd ms inrci Kin run 

5 See ibid: o’ViVo i»n oVio on pi kd’ki K3K2 p’Vyn Dbiya vn ... mabiyn *k Vji 
.lDtp -pan* *110 pK3 mbbom nnoa This conforms with the position taken by the early Geronese 
Kabbalists. See in Shaar haSho'el [I shall be using the edition of the R. Azry’el Shaar 
haSho’el text recently published by R. Mosheh Schatz, referred to in the bibliography, 
section D. by R. Azry’el of Gerona], page 33, section 8, where we read that Keter, the 
‘Ayn Sofs Power of limitation containing the potency of all the Ten Sefyrot, subsists 
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In these works, the ‘Name’ bears the implication of the Divine ‘Power of Dyn or the 
potency within the Infinite to manifest all forms of finitude. This potency is understood 
in these Lurianic works, which paraphrase one of the earliest works of Kabbalah the 

Shaar haSho ’ el R Gen>na,‘ as a logically necessa^ Divine component 

required by virtue of the “complete sufficiency” of the Infinite. In the words of R. 
Yosef ibn Tabul: 7 


... And what caused the [Infinite] Light to depart [at the Zimzum] was the 
Power of Dyn . For everything that manifests on the lower realm must have its 
roots above, within the epitome of Compassion And if you would not allow 
that there exists the Power of Dyn Above, you would then be placing a defect 
within Him, may He be blessed, for He cannot be called Complete in the 
epitome of completeness unless no potency is lacking in Him. And if you were 
to say that He lacks the Power of Dyn, then He would be defective.” 

This is to be compared with the Shaar haSho’ el by R. Azry’el of Gerona where we 
read : 8 


‘And if you were to ask: How do you prove that there are Sefyrot [attributes 
that manifest within finitude M.K.]? For one may suggest that all there was. 


eternally within the 'Ayn Sof [and see Tishby’s list regarding the homonyms of Keter in 
the Pgr p$ h ha’Agadot p. 196], And see below, note 13, and chapter 4 note 1 10. 

6 This was also pointed out by Yosef Avivi, see above, chapter 1, n. 56. 

7 Hefzybah, fol. lc. The Hebrew text reads as follows: 


° m n " nm ™ m no m pbnonb ppe pan nwbj m 

** mmbon n-bono obo mpt in» pan- V m mVn on bw mm on m pn m noun K b dk® 

... mV, on non tare ttsm p do mre nan Kb ok, non 0,0 n non Kb® p dk 
See Shaar haSho'el, p. 30. The Hebrew text reads as follows: 

■nob 1,0 pk p DO PK .0 no,b -ran -o n,Too oo ®> .= nnon nnon nr no bwb btnrn T or dk, 
unobo none m* bna no * pk, b,o> -bo no ,b ,, o D k„ dk, „non -bo mmV K,n ,,o P k »no,on 
iw mb, .IBB Kinto non nnon woVno non K,no nm nb,yn N,n nbnn non saw, bow* noxn dk, 

... ’Vaa ^iaaa ro iV tpnp rrona "iaiV t?’ imabtp lonV 
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was infinity! The answer would be: The Infinite is completeness without privation, 
and if you were to say that He has power to manifest in an infinite way, but 
does not have power in finitude, you would then be placing a deficiency in His 
Completeness And if you were to say that the finite manifestation deriving from 
Him directly is this world, which is deficient as to its process of completeness, 
you would then be placing a deficiency in the power [of limitation] that derives 
from Him. Therefore we must say that He has the Power of Limit, deriving 
from the Unlimited.” 

We have here a schema wherein the Sefyrot, which manifest the power of limit but are 
not in themselves deficient, bring about the creation of the world, which is both 
limited and deficient. The root of limitation exists in the Creator, but not the root of 
deficiency. Likewise, according to the ‘AR”I and ibn Tabul, the root of Dyn is in the 
Infinite, but not the Qelypot . Indeed, ibn Tabul says explicitly, [within the Infinite] 
“there is no root for the Qelypot”? For according to the ‘AR”I and ibn Tabul, within 
the Infinite, the power of Dyn is completely ‘sweetened’, i.e. not separate from the 
power of Infinite Compassion; 9 10 in the same way as with R. ‘Azry’el [ibid], “He has 
the power of limit, deriving from the Unlimited”. This is contrary to the understanding 
of the ‘AR”I by Scholem and Tishby, who incidentally, show no such consternation 
regarding the origins of evil in the Kabbalah of R. Azry’el. 

To be sure there is one important difference between R. Azry’el and the Lurianic 
understanding of how the power of limit [or Dyn ] functions. According to R. ‘Azry’el 
they are the Divine instruments for the unmediated Self-expression of the Infinite 


9 Ibid. Hefzybah, fol. la-b. The Hebrew text reads as follows: 

nVpVo V ... [... nawnni ... jra* by mnViyn ibK -p ins ikx’ pvra *po p Van mno pan nfiKti dki] 

jns’VnV vnw op pi pn py 

And see chapter 4, DSs 9 and 10 where the roots of Power of Dyn are located in the three 
lower Sefyrot of the transcendental aspect the 'Crown', albeit, in a completely and 
primordially pure state. 

10 Ibid. Hefcybah, fol. la. The Hebrew text reads as follows: 

p Van iTni cram iVia iniDsy Van [pan nrna Kim ’iVu op min inoo ,-pam Kin kVk nau mn kVpi 

id® ■pam f]iD 
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within finitude, as the Sefyrot, whereas in the Lurianic formulation, this [Power of 
Dyn] refers to the state of the Sefyrot prior to the Zimzum. Whereas after the Smzum, 
<he power of Dyn expresses itself in a teleological context involving a process of 
attauung ment, which requires that certain aspects of At Sefyrot themselves [particularly 
the lower ones] manifest imperfectly. But this difference between them involves the 
nature of the Sefyrot and not the nature of the Infinite. 


It is interesting to note that whereas Tishby quotes this veiy work by R. Aziy’el ; 11 
when he discusses the afore-quoted section of ibn Tabul , 12 he regards it as: “a paradox 
that the existence of the root of die Power of Dyn within the Infinite is a necessary 

condition for H.s completeness!” And he seems to have forgotten that this line of 
reasoning is as old as Kabbalah itself ! 13 


See Tishby ibid. p. 15 note 2, where he quotes R. Azry’el text ibid. p. 33. 

12 See Tishby ibid. p. 57. 

... . . In addltion t0 the conceptual parallel between the two, an additional formal 

philological parallel must be pointed out. As we have seen, in R. Arty'eTs tc Th 

<h_ takes place in question-answer fomi, and as seen in notes SM^this is die 'case 
die finiZr* r regardi " 8 “* ° VeraI1 diSCUSsion “ f “* relationship between 

to 2 ,T, ln ^” lte ' ^ qU ° ted here - S “ there> foL la ‘ b - Ms ° ■ M- lb 

2 '122*1 T f “ d r R ' ,AZ,y ’ eI ’ aIth0Ugh thC judgement-limit 
are w. to die Infinite, as are also [see in ibn Tabul - „ ^ , rS0J 

I " T®" ™ *’ ssl » * and compare with R. Aziy'el ibid p 32 

Z Zl r *2 ^ WOrIdS [WhiCh t0 a COnf ™ ati0n 0f Pantheism 

rr. fc gr ° Und fr ° m WhiCh ' Qe ‘ ym “ aWe “ ^ ~ below 

e last section of the text quoted in section C2] This was also the opinion of Alexander 

S"::?; ;xr el ° f — * 

R r y : h r v ? there has been a ^ t0 *0 "H* of evil within the 
Godhead, aBorn the works of R. Azry'el of Gerona. See in particular, die highly interesting 

tudy [with which I disagree] by Asi Farber-Ginat “'The Shell Precedes the Fruit' An 

HeTrewl In oddi e QUeSU “ 1 ° f ^ ° ri8in of ^ Metaphysical Evil in the Early Kabbalah” [in 
Hebrew . Oddly enough, Farber-Ginat makes no mention of Altmann's aforementioned 
article. And see D. Abrams [1997] p. 70. 
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It is also important to note that nowhere in the text regarding the Zimzum penned by 
the ‘AR”I himself [quoted above] is the Shevyrah mentioned - although to be sure, the 
‘AR”I writes of the Shevyrah in his earlier works, such as the Per SifdZ. u This also 
indicates that the Shevyrah did not ‘inexorably’ follow the Zimzum, although the 
Zimzum was a pre-condition for the Shevyrah to occur. 

B. Dyn and Qelipah 

Scholem and Tishby conflate the Divine 'power of the Judgements’ with 'the dross' 15 - 
an error of interpretation in my estimation; for as we read in the works of all the three 
primary expositors of the Lurianic Kabbalah, the ‘dross’ which indeed, is synonymous 
with evil [or Qelipah ] on the one hand, and on the other hand, the power of the 
Judgements [ Dynym ], have distinct origins: the later, as a necessary potency within 
the Infinite Power, and the former, as a result of the diminishing of the light which 
took place in the actual process of differentiation of higher levels from lower ones. 

This combination - the differentiation of the higher and the by-product of dross - is 
engendered by the very nature of the process of development according to Lurianic 
Kabbalah, wherein the initial state of lower levels entails a state where emotion and 
action are not integrated with intelligence, and the state of higher levels, where this 
integration is the very basis of their self expression. Thus, the Qelypot are on the one 
hand, a necessary by-product of the differentiation of the higher from the lower, and 
on the other hand, they represent the challenge faced by the lower levels to reintegrate 
the lower with the higher, which is in itself, the completion of the process of Tyqun by 
means of the exercise of human will to increase the domain of consciousness. 16 


14 See what is about to be quoted here in C2 from this text, and see below, n. 19, 
and in the text by the ‘AR”I, written while in Egypt referred to below in n. 42 and 
elsewhere. 

15 See citations above, chapter 1, n. 30. 

16 See MvSh. fol. 56c-57a, where this is the explanation given for the origin and 
teleological function of the Qelypot. And see below near n. 24. And see EH Gate 39 
chapter 1, and ShMRsh Parshat Pequdey. And see below Chapters 3 and 4, where this is 
more elaborated. 
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In EH 17 we find an interesting teleological distinction between the Dynym and the 
Qelypot. There, direct reference is made to the different cosmic origins of these two 
functions. There we read: 

“Know that the root of the Qelypot is in the Head of the Small Countenance 
[Zeyr ‘ Anpyn ], holding on to His black hairs, whereas the root of the Dynym 
is the Head of the [Lower] Feminine Countenance, and there, the Qelypot have 
no hold ...” 

The ‘Head of the Small Countenance’ is within the lower level of what would later be 
the reconstructed Divine Emanation, where the process of development takes place, 
going from the state of ‘immaturity’ [Qatnut] - which is presented in the Lurianic 
writings, as the state that constituted the principal, though intentional flaw that caused 
the lower vessels the break - culminating eventually, in the state of complete integration 
with the transcendent Countenances. This process, as also noted by Scholem, 18 is the 
chief aim of the Lurianic theurgist. The Feminine Countenance is the ‘root of the 
Judgements’ i.e. the actual realm of the limited manifestation, wherein the conditions 
for the progress of this process of development are set forth. 

The text continues: 19 

17 Gate 13, chapter 5 [second ed.] principle 2. The Hebrew text reads as follows: 

“a 1 ? pnn unity xapm xu?n "jx ibu? nmnun nnytsa pmxjn niD’bpn unity aty x"n xtyna »a jn 

... m&’Vpn aty I’tnxi ]>xi 

18 See chapter 1 in our discussion of Scholem ’s comments on Lurianic theurgy, 
near n. 109. This process is described at length in the seminal study by Mordechai 
Pachter, in his article referred to above, chapter 1 note 8, where he describes the homologous 
nature of this process as it occurs in both the Divine Countenances and the Zadyqym [or in 
the human realm as such]. And see below, chapter 4, DS 2, and elsewhere. 

19 

’3 ixa o’tpj? pm to x "n xtyna rm pnn Emu? axty b’xxa nxn >a cyani] -jsnV axis xmom 
rmxn piaana a’typ pnn vm xapu rmarn ’"ns 'naa pma an n xtyna ps’pm ptyp xnam pjn 
l’a mitstpa moa nmx D’aaio s Vpn ba ityx] xapm xtyna naaV ^pn unity rrn ax [pi -txa aw 
vow toi xiaon nutyb ] inaana pbyn Vxxan nxi pbi am abiyn trni ran aw pnxj in [arninn 
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“And indeed, one would reason that it should be the opposite ...” [i.e., that the 
process of growth which is the expression of the integration by means of the 

nonV vn dn laa a© mNnnb pbia’ pNi pimn an’by Na niNn n®N Nnan N»na a’pn’ s bpn 
pVnn DHonn a® [-i®n nar s"n ’’baa rbn prim n®N] Napun ®x-n noah pmn ®*n® pi fcapm 

srpniaa pmn v.t nrai N®na prt’u om 


A similar idea is expressed in Luria’s Per SifdZ in the SfhD See on p. 246a-b, 
where we find a distinction between the Dynym and the Qelypot and he says there that the 
source of the Qelypot is not in the Dynym, and not in the place of absolute Compassion, 
but in the place of relative Compassion, i.e. in the Small Countenance, which enables 
them to maintain some subsistence. It is said there [p. 247a] that this was the reason why 
Aaron the High-Priest who is the embodiment of the Compassion of the Small Countenance, 
made the Golden Calf, the embodiment of the Qelypot We also read there [ibid.] that the 
difference between the Dynym and the Qelypotis that the latter are rooted in the Compassion 
of the Small Countenance, but when the Small Countenance descends into the lower 
worlds, It retains It’s character of Compassion and does not transform into the Qelypot, 
although It provides them nourishment; whereas when the Dynym descend into the lower 
realms, they transform into the Qelypot 

Considering what we read in Luria’s Per Sif dZ [in the SfhD p. 238a-b and see EH 
Gate 6 chapter 5; Gate 9 chapter 7, Gate 26 chapter 1 and elsewhere] that the Dynym are 
the Holy Sparks [Nytpzyn] that have yet to be purified, it seems that for as long as these 
are not purified, they are sustained by the Lower Countenance; and when they are purified, 
they become Feminine Waters [Mayin Nuqvyn ] that bring mature consciousness to the 
Lower Countenance, and this serves to arouse the Union [Zivvug] between the lower 
Masculine and Feminine Countenances, as we read in EH Shaar haKlalym chapter 1, and 
Gate 39 chapters 1 and 2; and see ShaKav Drush 1 of Tefylat haShahar, and Drush 2-4 of 
Nefylat ‘Apayim. 

Meroz cites this section of the Per SifdZ in her Ph.D. dissertation, on p. 145, but 
does not derive from there, the distinction between the Dynym and the Qelypot. There, on 
fol. 250a-b, after telling us on fol. 249b: 

, nsnitsn ana abyi Nine? nVn n®npn Nicon p’pn ith: na rrVn NaNoa xa’Vn ym 

he says: 

mna® inn bin psai n'Voi on”bn ce? ’a saiem N"iiru NaNoai N’an N"n N®na Nsan p’abi 
kd’n N’bn ts® ’jin Nn®m .pmn m sab nxby non u”m Nbtaa iV’bariN Njp’Yi ny® psbi nbyab 
’mob -p-mN n ’in Nay® u”n KbN nj® ’ndi ®N“in nny® NbN Na’b mapnai prm ®Nin nny® ?mn 
KjpnV nans pN pmb Vax man nmb an® bpb nrnNi oipa nnV ®Nin nny®b NbN Nans Nb N’m 

rrnny®a Nbi Dnpnxi a®i® Nsnai pm nasy K’n ’a 
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Divine potency of Compassion, should not be the origin of the potential for 
evil, whereas (it should be that) the actual realm of limited manifestation, 
should serve as this origin M.KJ. But, [as the text explains ] 20 since: “the 
Judgements are very powerful [as they descend into the lower realm], if the 
root of the Qelypah would be there, they would remain unpurified and the world 
would be destroyed. Therefore the Highest Emanator, in His Wisdom, saw to 
it ... that the root of the Qelypah derive sustenance from the Lower Countenance 
... [where] the Dynym are more sweetened [and the root of the Dynym would be 

in the Head 2 ' of the Feminine Lower Countenance, where they are more 
sweetened].” 


What is important to recognize here is that the “Highest Emanator " 22 guides the whole 
process of emanation. It is a foregone conclusion in Lurianic Kabbalah, that the 
process of differentiation taking place in the reconstruction after the Shevyrah which 
draws anew, the “Root Sefyrof from the Primordial Vtyn Sof , 22 is also a process of 
purification. And given the teleological decision to emanate the Small Countenance in 
such a form that It would need to undergo a process of development, the potential for 
evtl would manifest as long as the Small Countenance needs to develop; expressing 
itself as the obstructions to the union of Compassion [which is the root-attribute of the 
Small Countenance] and Judgement [the root-attribute of the Feminine Countenance]. 
Thts union results in the sweetening of the Judgements, which takes place when the 
roots of the Judgements, i.e. Bynah [Understanding] nurtures the SmaU Countenance 


Based on Zohar 2:178a [Sifr’a dZneiit’a] and 3:142b [‘Idr’a Rab’a]. 

21 See above, note 19. And see ShaKav Drush 3 of Amydah, where we read that 
the root of tins Head derives directly from the Great Countenance [‘Arykh ‘ Anpyn | without 
any mediation of lower levels; and see ibid. Drush 1 of Rosh haShanah, where we read, 
ase on the SifdZ that on this level, th & Dynym are not over-powerful. Thus, as we read 
m Gate 9 chapter 2, when a spark is purified and the two lower Countenances unite as 
equals, the Male Countenance embodies the Mohyn of Rokhmah and the Female, the 
Mohyn of Bynah. This theme is discussed in various DSs in Chapter 4. 

22 See above regarding Scholem's theistic claim involving the misnomered Deus 
Absconditus. And see above chapter 1 n. 31. 

22 See texts adduced in chapter 1 n, 3 1. And see below, the beginning of chapter 4. 
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to such an extent that He is enabled to overcome the Qelypot - the erstwhile obstructions. 


This seems implicit in Luria's formulation of this very same dialectic, where he says 
that the very fact of the Lower Countenance being rooted in Compassion enables the 
Qelypot to man ifest, as the dross that is implicit in the process of purification. 

Likewise, in the Brush Heftzibah, 25 it is said that the root of the Qelypot is not in 

Malkhuf, and the Dynym are rooted in Her “hairs wherein the lights are enclothed”. 

This image is also expressed within the Lurianic practices with regard to the reason 

given for custom of men to shave their heads and that of women to have their hair 

26 

grow long, as well as in a number of the Kavvanot. 


24 This is quite similar to MvSh referenced in n. 16. The ‘AR’Ts earlier formulation 
mentioned here is contained in the prologue to his commentary on the ZQhar, ‘Idr’a Zut’a 
recendy published in SfhD. p. 210 column 1. And see his Per SifdZ in the £fhD p. 247a 
where he says that the power of the Dynym become weakened the lower they descend. 

25 See fol. 2d-3a. 

26 See ShMz . fol. 23b, and LqTr:ThMz, fol. 78a, col. 1, on Parshat Qedoshym, 
where we find a distinction between the ‘forceful’ Dynym of the Small Countenance, and 
the ‘Dynym’ that are “for the sake of the Higher plane; [i.e.,] for the sake of the continued 
sustenance of the [lower] world”. This attitude of the Dynym of the Countenance is also 
reflected in the Kavvanot of R’osh haShanah, where the theurgist is behooved to “sweeten 
the Dynym, but not to eliminate them”. See ShaKav Inyan R’osh haShanah, Drush # 2, 
fol. 91d, Drush #6, fol. 93c, and Drush # 7, fol. 98a. It is expressed more clearly, 
however, in the parallel Drushim of the PEH Sha'ar Tfilot R’osh haShanah chapter 2, p. 
568a, ch. 3 569a, and elsewhere. 

Likewise, the distinction between the harshness of Dynym on the intermediate 
level, and their softening on the lower level is reflected in the two levels of the Feminine 
Countenance, referred to in Lurianic Kabbalah as Le ah and Rahel, respectively, and see 
for example ShaKav 'Invan R’osh haShanah, Drush # 2 Fol. 91d. And see EH Gate 37 
chapter 2 regarding the nourishing of the Qelypot through Le’ah rather than Rahel. The 
various developmental stages of the Feminine Countenance will be briefly discussed in 
DS 2 note 26 of the fourth chapter. It must be noted, however, that RH”V seems to have 
expressed a different view regarding the relationship between the Qelypot and the lower 
Masculine and Feminine Countenances elsewhere in MvSh fol. 5d-6a. The topic thus 
requires further analysis. 
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In this connection, it is worth looking at one of the ARI’s early works, where he 
explicates certain Zoharic images such as the unperturbed sage, and the symbolism of 
aged wine, comprising the ‘Pure Wine and its dregs [Shmaiym] ’ in a state of composure; 
in terms of cosmogonic teleology . 27 There, he describes the origins of the Dynym as 
arising from the Hidden Wisdom of the Crown [corresponding in the 'ldr’a symbolism, 
the ‘Hairs of the Divine Beard ’]. 28 These serve the function of enabling the process of 
refinement and discernment. We read as follows ^ 


For the sediments and the judgements are within [Hidden] Wisdom, and yet 
they are silent and subdued in their place. But when the wine is stirred then 
the sediments rise so that the judgements are discerned. Now as for the 
barrel [of wine] that silently rests upon its sediments, if one were to remove 
the wine from an opening at the top [of the barrel] then the sediment would 
all remain at the bottom. And if one were to puncture a hole in the lower 
region, then only sediment would emerge. Thus [for the sake of fulfilling 
the teleological purpose behind the creation - M.K.] the barrel needed to be 
stirred so that the wine and the sediment become mixed, in order that both 
Compassion and Judgement emerge together. This is the [purpose of the] 
striking , so that Compassion and Judgement emerge together, as in the 

See the Per Sif dZ in the SfhD p. 243b; and regarding the Zoharic images, see 
in the * Idr’a Rah’ a, Zohar 3:128b and ibid. 140b. 

28 See the Per Sif dZ in the SfhD pp. 245a, 250a-251a and elsewhere. And see 
PIdZ in SfhD p. 215 col. b and in S hMRsh fol. 49a, where the ‘Hidden Wisdom’ \Rokhrmh 
Stym ah] is associated with the Koah haDyn [and there, he uses the Maarekhet ha’Rlohnt 
as a prooftext for regarding Hokhmah as Dyn; perhaps he is referring to fol. 51b; and see 
Hayat there, fol. 51d-52a]. 

29 

nhyoh onaiwi iVjr m p’n iyjyn umoi QDipna d’aisai crept? one kVn noana prim onat?n ’a 
mapr dm hod* rfna tr™ iu«n ,ts rn p>n uratv dn mav by nepwi mam nim .prm inti 
inn ,r ‘ n D ’ nrn * Mr m anotyi p» anymtp na it man yiyb y to anntp ins’ n^it? yn 

■la by mntjr n 1 ? on vVy ioya nap xV jprn jvm sin p\n pan own pn x’sanV lr ntp’ea pjy 
nb yin b yy p»n» amp ’a p’n bn ’jb? pm my am vhy naina u’xt? nVn oya b v*v xxan 

m^aon p naan 1 ? pirn tp’ ja mna nos’ on^a ’a iavp na’o on ’a D’naipn 
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simile of the wine - which may also be likened to a sage who is not quick 
to anger, unless strongly provoked. Thus, he does possess anger but he is 
not overcome by it. And there is another aspect to the simile of the wine; for 
just as the wine derives benefit from the sediment - which is the very cause 
of its preservation, for without it. the wine would spoil, so too does wisdom 
refine itself on account of Ithe possibility ofl folly. 


Here we find that the AR”I favors the aspect of wisdom as it derives from, i.e. 
purified out of the encounter with fa potential for] folly, over the level of wisdom 
that had never encountered it. We will return to this toward the end of section C4, 
below. Elsewhere, in a text cited by Scholem to which we will turn in the next 
section, when the question was raised, as to why the lower Countenances were 
created in an incomplete form, the answer given was in order there be freedom of 
will, so that human effort should be of consequence. 31 

C. The Reasons for the Zimzum 

In this section, devoted to the four central texts that were adduced as the sources 
for Scholem’ s and Tishby’s formulations of Zimzum, I will argue that rather than 
seeing the various rhetorical and conceptual strategies taken within the Lurianic 
Corpus for explaining the Shevyrah, as incommensurable alternatives; which was 
the approach taken by Tishby; the ‘center of gravity’ in Lurianic discourse seems 
to indicate that they are to be understood as complimentary, providing for mutually 
reflexive intertextual explanations. 


As described earlier, both Scholem 32 [ibid.] and Tishby 33 regard the Zimzum and 


30 This refers to another Zoharic simile for the ‘Death of the Kings’, or the 
‘breaking of the vessels, described in the Zohar 2:254b, and see below, near n. 64. 

31 See above, n. 35, and below, chapter 4. 

32 Scholem, MUM P-267 

33 Tishby Doctrine, pp. 55 and 59 
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the Shevyrah as necessary cathartic acts, in order to cleanse the Divine Infinite 
from the power of evil within It. In his footnotes, Scholem 34 offers us four sources 
as ‘prooftexts’ for his assertion. However, if we look at these texts and see them in 
then- fuller context, other readings suggest themselves. 


Cl The First Text 


In the first text, we read: 35 


The reason why they [i.e. the Seven Lower Sefyrot which constitute the 
Small Countenance M.K.] 36 did not proceed initially by way of rectitude so 
that they would not require a ‘breaking’ followed by a ‘rectification’, is 
because the depth of the Divine intent was to have the Qelypot emerge to the 
outside because they are necessary for the world in order that there be 
reward ... and punishment ... in the world that He was going to create. 
Therefore these Points emerged unrectified in order that their vessels 
not be able to withstand their light and they would break. For their very 
breaking is their purification 37 because through this, the filth and dross 


34 Scholem ibid p. 412 n. 69 

EH Gate 1 1, chapter 5 fol. 103a, and for the provenance of the text, see note 38 

The Hebrew text [which is translated, after the brackets at the beginning [the first two and 
a half lines] reads: 


" n * s ’= ” np-i. *a mrna nanm™ ,n„. s . „„ ,* 1!Q1 

“* m "" Kn ^ ■* » ppm m*>a WP mDK1 o-Vai nr™ s nM 

V '™ i ’ m,r 'V™ ^ "•!> Wan nan Into Vtina mu. narn Duma* 

™ ™ n ‘ ai '= °' m ' m '™ imto K-xrt in 'man -ton -a nft naan .ppmn 

o-Vaw ns ppm m*a Via nnipan w a> a'tw Kiaah amj nmp awrto B , ?n & 31B 

nnap tnaan, unnun mam m -a ,nnn» urn u in-raw roam awn n„ ■am* »av nh onhp 


Tan 3 myna rrn ntPto /mm tan on ms’Vp 

See n. 37 and in chapter 4, DS 6 and 7 for the justification of this interpolation. 

37 This is a Talmudic formula regarding the only possible ritual purification of 
earthenware [Heres] that contracted uncleanliness. See B.T. Shabat fol. 16a. And see 
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would be separated out and become the impure Qelypot, as was His blessed 
intent as we have just explained.” 38 

LqTr on Mishley [fol. 136b], and the comments of R. Mei’iyr Poppers., [and compare 
LOhSh fol. 21b, on Tractate Qelim] where ‘Heres' which also bears the connotation 
‘Sun’ refers to the Small Countenance. 

38 This comes originally from a later stratum of RH”V’s writing, the OzH Shaar 
haMelakhim. p. 72 col. 1 which is based on a manuscript apparently dated to 1649 that 
contains handwritten comments by R. Moshe Zacuto, as well as handwritten quotes by 
him, from a manuscript of EH which seems to preserve writings of RH”V of which there 
are no other exemplars. Two such fragments will be examined below, following n. 80. 

It is however, worth noting the form that this quote took in RH”V’s earlier 
formulation, contained in EH Gate 8, addendum to chapter 6 on fol. 39b-c, where we 
read: 

pp’nn xr xbi pxn rrmn rrn’tp ’no rvn nn ms’bpn bx mi jnb’DJi D’ban m’acn bitran ’3 ... 

nnxb nn ouab nn nemb nn nbyab n» ii»m imnb pxi main xin p ’a 


“... The annulment and breaking of the vessels and their fall were the cause of the 
Qelypot, and this is so that there be freedom of will and choice. And they did 
not emerge rectified to begin with, because it was necessary [that - for the 
sake of free will they emerge so -M.K.] And one may not speculate regarding 
this, for this is [under the interdiction of B.T. Hagigah fol. lib, and see ibid, 
fol. 16a] ‘what is above, what is below, what is before, what is behind’. 


This attitude is typical of the Lurianic reticent demeanor [there are over twenty instances 
where either the ‘AR”I or RH”V state that one is not permitted to discuss or to speculate 
on a certain matter, usually referring to the beginning of the emanative process; see for 
examples, EH Gate 1 chapter 2, or Gate 1 chapter 5, second edition, or Gate 13 chapter 3, 
second edition, or Gate 45 chapter 3 second edition. And see Gate 1 chapter 4, where he 
states that because these matters are not directly graspable by the human mind, we are 
allowed to talk of them in terms of metaphors and similes 

This mitigates the possibility of such bold formulations as those made by Scholem 
and Tishby as to the origin of evil within the Godhead. And see below near n. 80 where 
this question is addressed in one of the fragments mentioned above from RH”V, contained 
in the Zacuto manuscript, and see below, near n. 87 and n. 87. 

The idea that the breaking of the vessels was for the sake of enabling the freedom 
of the will is found in the writings of the two other disciples of the ‘AR”I who recorded 


85 



Here there is no hint of the Divine necessity to rid Himself of the evil within, but 
rather, we fmd a teleological explanation as to why Divinity construed the importance 
of the Small Countenance to undergo a process of development, which is ‘fuelled’ 
by the deeds of this world. The unstated premise here [although this is stated 
elsewhere numerous times] 39 is that the human being as such, is the manifestation 
of this Small Divine Countenance. 


C2 The Second Text 


The second text cited by Scholem 40 is one written by the ‘AR”I himself, and is 
related to another highly suggestive text written by the ‘AR’T, in his commentary 
on the ‘Arcana of the Letters’ section of the Zohar ’s Inroduction 41 to which we will 

refer in the interim, in order to further explicate the dimension of theodicy in the 
Lurianic narrative. 


In the beginning of his Commentary to the Sifr’a dmZn^.t’n [ Per Sifdzf we 


Ms teachings. See in ibn Tabul’s Hejzybah, fol. 8b, and in Kanfey Yonah by R. Moshe 

Yonah, MS Sasson 993, p. 33, where he also stresses the Divine voluntary aspect of the 
Shevyrah. 

39 This is mentioned in the Lurianic Corpus over 150 times, both directly and 
indirectly. For some examples, see in EH: Shaar haKlalym, chapter 13, Gate 14 chapter 7, 
final version, Gate 16 chapter 5 [henceforth, 16:5], 18:5 second version, 20:5 first version, 
25:1 second version, 25:3, 38:7 second version, 50:3, and elsewhere; and in a theurgic 
context, see S haKav Drush 4 of the Evening Practice, Drush 1 regarding Qidush on 
Shabat Eve, Drush 8 of R’osh haShanah, Drush 3 and 8 of Sukot, and elsewhere. TMs 
however, is a complex topic, for the ideal human being refers to ‘Adam before the Fall, 
who embodies the potential already realized in the Lower Countenance before the Fall. 
After the Fall, however, the human being achieves anew, the levels attained by the Lower 
Countenance, and the Lower Countenance attains these levels through the human being. 

And see chapter 4, DS 2 and Concluding Section # 1 where this is discussed at greater 
length. 

40 See above, notes 32 and 34. 

41 ShMRsh fol. 9a-b. 
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read as follows, regarding the Sifr’a dZneuta ’s assertion: 


‘Before the Balancing Scales came to be, they were not face to face, and 
the Primordial Kings died, and their implements were not to be found’: 

“Know, that regarding the supernal union of Father [Wisdom] and Mother 
[Understanding], prior to the self-rectification of the Ancient Holy One, 
Father and Mother turned their faces from each other ... for Father is absolute 
Compassion and Mother is absolute Judgement ... and [as for] all the Seven 
Supernal Children who emerged from Her, i.e. the Kings who reigned in 
the Land of ‘Edom [redness] referring to Understanding, the Mother of the 
Children. “She who gave birth to the Seven, [and] languishes” [Jer.l5:9],... 
all of them were [the products of] absolute Judgement’ , and [thus] they did 
not have a grasp upon, nor were they rooted in the Ancient Holy One, and 
they died. These are the sparks that have no substantiality. 


It is quite telling that Scholem chose to bring this as a prooftext with reference to 
the Divine state before the Zimzum. For when considering where this text is situated 
within the Lurianic cosmogonic scheme, it is important to realize that in all the 
texts reflecting the final versions of R. I. Luria’s cosmogony, 43 the ‘Death of the 
Kings’ was preceded by a second Zimzum, where the lower half of the Primordial 

42 In SfhD p. 238a. I will be quoting the section presumably referred to by 
Scholem, as well as the relevant sections immediately following this, until p. 241. The 
quotes from the Sifr’a drtlZn'euta [Zohar 2:176bl are in bold in the English and underlined 
in the Hebrew. 

:nm yn ... inanpx xb nmvn nua rxon? in^ai rsxa rax rmpo mn xV xbpna nin xbn tin 
paix nnnxn nn n] xa’xa xax naix *nnn mn x»np xpmy ipnnxn omp saw tax ii”m p’Vyn 
nnaV ins nix box nix pnxi nix ns ns rb nax Vh a"y a ‘inn m»xnn 'm B>"an nopu ia x'l 
□’ann xax n [mn nyp cptfan xa’x mn ’im xax urn mu paxa pax pnotpo nn xbn] ... [’ia xtdd 
D’ ivVyn Qua nyaen Vdi ... [pob via -pm nn )XDb vis ism nt xsan] oniai pm xa’xi amai 
□’in vn dVd n batsn nnbv nbbox D’inn ax nnn xmp onx pxn mbarc onban am maa a’xsvn 
c?aa ana pxt? mxix’in an am inm xrcnp xpmya rnttn nrmx anb nnn xbi anion 

43 See Avivi, BAr pp. 382-3, and Meroz, Ph.D Dissertation pp. 240-242. And see 
chapter 4, DS 5 and elsewhere. 
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‘Adam was raised up to the upper half, and then was intentionally emanated in an 
unbalanced way, so as to effect the breaking of the vessels. 44 Following the break, 
the Primordial ‘Adam effects an inner Union in order to reconstitute Himself by a 
series of further inner-unions, as the Five Countenances. 45 It is the Autogenesis of 
these Five Countenances and their interactions that is described in Luria’s Per Sif 
dZ, and not the pre-Z'razura state. 


Thus, the state ‘prior to the self-rectification of the Ancient Holy One’, when ‘Father 
and Mother turned their faces from each other’ refers, in the final analysis, not to 
the pr e-Zimzum state of the Absolute Infinite, but to the state following the second 
Zmzum: and our text here, is describing the process whereby the Seven lower 
vessels were broken. 46 


44 The elements of this intentionality shall be discussed at length, in chapter 4, DS 
5-8. See EH Gate 8 chapters 1-3, fol. 35c-37b, and MvSh Gate 2 Section 2 chapters 2-3. 
The imbalance consisted in the fact that whereas the higher lights partook in one form or 
another of all the three major lights of ‘Adam Qadmon, the lower Sefyrot partook of only 
the lower two. Had they partaken of the ‘Ear’ of ‘Adam Qadmon, their vessels would 
have been strong enough to withstand the light and they would not have broken [see 
between notes 79 and 80]. But as explained elsewhere, in a text that I will discuss below 
near n. 81 had this happened, the Qelypot would not have attained differentiated existence, 
and their purification would not have been possible. And see below near n. 79. 

45 See EH Gate 10 chapters 1-2. This is discussed at great length below, in 
Chapter 4, DS 5-8. 

46 It must be noted that in the entire Per Sif dZ the nature of the Absolutely Simple 
‘Ayn-Sof does not come in for any extended discussion, although the AR”I [based on 
prooftexts from the Idrot strata of the Zoharl manages to say a number of significant 
things about It’s Self-Representation within the emanated realms of the Tyqun, as the 
Highest Unknowable Head of the Crown: [pp. 257a-258b] that It is an unchanging absolutely 
compassionate unity [257b]; the root of the Essence of the Sefyrot [258a], but that [257b] 
this level Itself cannot grasp what It contains, and [257a] is called Ayin [No-thingness] 
and [254b]; that It does not contain the dichotomy of Compassion and Judgement, but is 
Absolute Compassion; and that [241a] regarding this Head, no name or sign or appellation 
is applicable; and that [237a] It is “called Infinite”. It is [257a-b] beyond extension to 
lower levels, containing neither “hairs” nor “beard” which can ‘engarment’ Its Light and 
would draw the effluence of this ‘Head’ below [and see at length, chapter 4 DS 4a-b, 5 
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Indeed, regarding all the ontological levels prior to the formation of the World of 
Emanation, [and sometimes, even with reference to the World of Emanation Itself] 
the ‘AR”I states on numerous occasions, that we are not capable of, and hence are 
not permitted to assert anything literal, 47 and that whatever is asserted, is only by 
way of simile, from ‘our point of view’ ‘in order to make [the inexplicable] 
intelligible’. 48 

-10 and notes 195 and 208]. Its effluence extends to the second and third Heads, the Great 
Countenance [‘Arykh Anpyn] by means of Its Seven lower Sefyrot [see chapter 4 DS 11], 
forming Its ‘Hairs’, by the ‘engarmentation’ of the Mohflh Styma’ah; the Inexplicable 
Wisdom which is the purifying aspect of the Power of Dyn. 

It is interesting that Meroz brings most of these quotes in her Ph.D. Dissertation 
[p.129] but this does not prevent her from conflating the representative-Absolute Ayn-Sof 
with the ‘anthropomorphic’ [rather than a metaphorical] understanding of the Godhead, 
and instead, she provides us with a reductionist understanding of this [ibid.]. It seems to 
me that the source of the error is the conflation of Atyqa and Arykh [and see DS 5-10]. 
On the other hand, since in the text, neither the first ZimMtn nor the second one is 
discussed; likewise, regarding the place of ihe Dynym and the Qelypol within the Ayn-Sof. 
Be that as it may, since in the full-context of the Lurianic cosmic map, the Per Sif dZ 
represents the process of Tyqun following the Shevyrah, the AR I s disciples did not 
understand the revelations of their teacher in terms of the ‘theory of stages of development’ 
developed by Avivi and Meroz, and when they studied it, must have understood it as 
referring to the stage after the second Zimzpm. 

47 See above, the previous note, and n. 38, and below, note 97. 

48 It seems to me that Scholem and Tishby succumbed to the literalist bias in their 
understanding of Lurianic Kabbalah, and to the cathartic understanding of the Zim&im, as 
a result of their having been influenced by the literalist Sabbatians. In fact, when we 
examine the prooftexts adduced by Tishby, with regard to who it was that proffered the 
cathartic interpretation, the only names he comes up with are Avraham Michael Cardozo 
and Nehemia Hayun! Regarding the former, see Tishby p. 59 note 4, where he bases 
himself on a work by Cardozo published by Scholem: “Tgeret Magen ‘Avraham Me’erez 
Maarav” p. 137, and regarding the latter, see Tishby ibid. p. 56 n. 2, and p. 60 n. 2, based 
on an article by Y.A. Herling, “Misitrei Torato shel Nehemyah Hiyah Hayun”, pp. 266 
and 270. 

I suppose that at that time the works of Nathan of Gaza were not yet closely 
studied by Scholem and Tishby, for as E.A. Torchinov makes clear [see above chapter 1 
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Before continuing with this text and explicating it, I would like to quote a related 
text written by the ‘AR”I that was referred to above, which provides us with the 
human process-oriented dimension of this teleological drama. In the Zohar ’s ‘Arcana 
of the Letters’, where each letter pleads before God that it be the one to begin the 
creation, we read regarding the letter Zady: 49 


“The letter Zady came before Him and said: ‘Master of the world, is it 
pleasing before You that the world be created through me? For within me, 
the righteous [Zadyqytn] are inscribed!’ ... [The Master of the world 
answered him saying] Zady\ You are the Zady, and you are righteous 
\Zadyq], But you need to be hidden ... and not be so revealed, so as not to 
offer a ready excuse for the world’ 50 

The ‘AR”I comments on this as follows: 51 


49 See above, the quote translated from note 42, which makes reference to this 
piece in the Zohar 1:2b. The Aramaic text reads as follows: 

nm ,07ns pamn I’=n *'b] xit n ,mby ’3 naab wi ,xaby ran n’ap man s nx nbxy 
nb -ids xaby na »b nw ,anx mpns n"in’ p**i s ’a [i X’ D’bnn] a’nan p’®n ’a pns nx’npnxn 
an’Db xbn paa ,-p ba x”banxb -ps nix mb .xmats nnnb y-a nix bax ,nix pnsi /ux ns ,ns 

xabyb ns pnns 

50 This section of the Zohar and the ‘AR’T’s explanation reflect no doubt the 
influence of the Sefer haBahir [Daniel Abrams ed.] section 42 p. 141. 

51 See ShMRsh fol. 9a-b. The Hebrew [and Aramaic] text reads as follows: 

n"n prinn ant nrna axi nynn h’ by nrai nnan p’byn an? nrna dx nirna ’n® ’'ran bx ®’ ’a jn 
xb p’byn awn p xnnb ipnnxn ny psaxa paix nn xb pnnnn mt® raa ’a [w ’T by] mabm 
pnsi nix ’"ns mx ibx mi® naiai [n"ya x*nxa nr nxai myi] xp’ny ipnnxn ny psxa pax nnnnx 
mx mb oinon jvbyn ant ’isa xtdd nnab nansi fbx man? ’i® naia ’ "ran nbsai p’sbi] mx 
ns pnns n»tr xb® na [p ba mibab px Dips bam] nbain pnnnn ant ’isa *p ba x”banxb xans 
pax nn xbn -nnxa nnx moa m®yi ann®3® uaa ®iy’b onxn Di’X ixon’® ’’byx ’a *vaib obiyb 
nona xm -tona ’an ma ma’ xbx a’na xb mai ma’ non obiy ’max mo inti xnnb ipnnxn ny paxa 
nnns mb ®’ rirnna mba nnxa nnx noa ma®3n ba i®yi® P’ai paxa psx ’inab pnbn xwt ’bn 

.ixun’ dx ®iy’b mxn u’x® naib ns 
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“Know that the letter Zjdy has two aspects - its reference to the upper 
Union of Wisdom and Understanding, and to the lower Union of 
Harmony and the Realm of Kingship. ... And just as with regard to the 
lower Union, they were not Face to Face, until such time that the lower 
realm was repaired, so too with regard to the upper Union, they were not 
Face to Face until the Ancient One repaired Himself. ... And corresponding 
to these two Unions, it was said: i Zadv ! You are the Zady . and you are 
righteous [a Zadyq] . ... But you need to be hidden’. Due to the hidden 
aspect of the higher Union, you oughtn’t be too revealed, and so too with 
reference to the lower Union ... [quoting the Zohar] “in order that there not 
be a ready excuse for the world.” For they would be able to say that although 
they transgressed they are not liable to be punished, because their souls 
were formed by the Back to Back Union, for they did not face each other 
until He rectified Himself below. This is the secret of the verse [Psalm 89:] 
For I have said that the world shall be built through grace’ - The verse does 
not state ‘the world was built ...’ but rather, ‘ shall be built ’ - i. e . afterwards; 
for the union of Face to Face is dependent upon Grace. But since all the 
souls were formed within the arcanum of the ‘Back to Back’ Union, in an 
unrectified state, they indeed have an excuse in saying that they ought not 
to be punished! 


Here we have an astonishing and near-paradoxical statement of theodicy! On the 
one hand, God seems to have intentionally created an imperfect world; but this 
cannot be used as an easy excuse for human shortcomings. On the other hand, in 
order to rectify the cosmic situation, there needs to be present, a cause for an 
increase of grace in the world; and until this be the case, souls do indeed have an 
acceptable excuse for their shortcomings for evading the responsibility of the 
Divine-Human partnership! 52 Therefore it needs to be hidden and not evident, in 


52 In this text we find a clearly teleological context for the understanding of the 
Shevyrah in the early stratum of Lurianic Kabbalah. This calls into question Meroz’s late 
dating of the ‘teleological phase’ as being the third period of five stages of development. 
See in her Ph.D. Dissertation chapter 3, and particularly pp. 160ff. In addition, returning 
to the text at hand, according to another teaching directly recorded from the ‘AR”I, based 
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order that adversity act as a spur to human development; the furthering of the 
process of Tyqun. 


It seems to me that the reconciliation of this paradox comes through R. I. Luria’s 
doctrine of the Zadyq and the raising of the ‘ Feminine Waters’, which we will 
discuss elsewhere . 53 For now, suffice it to say that the ‘ AR I espouses a voluntarist 
ethic of individual will, where the intentional assertion of the individual will is a 
reflection of, or a result of, the Divine Will as such, for self-rectification. So too 
the other way around; the awakening of the Divine Will is a result of the anticipation 
of the created individual will . 54 This doctrine has its source in the Zohar s Idr a 
Rab’a section , 55 which is seen as the Zohar ’ s [auto] commentary on the Siffa 


on a paraphrase of Midrash Rahhah Lamentations 1:37, which is no doubt, a product of 
some period of the AR’Ts teaching in Safed; the ‘excuse’ mentioned here also extends to 
God Himself, falling short of living up to His own moral qualities [as in the time of the 
destruction of the Temple], as a result of lack of harmony within society. See also LqTr 
on Parshal Shoftym fol. 101b- 102a. And see chapter 4 DS 2, and Appendix 2, Analyses of 
Texts # 1, where these and other texts are further discussed. It seems to me that perhaps, 
the reason why this is indeed, an acceptable excuse - particularly after it has been ‘hidden’ 
in the process of creation - is because in order to have come up with it, one would realize 
that it is an excuse, not only for the person who uses it, but is to be extended to cover 
most-all shortcomings. Such an excuse, when it is made sincerely, should certainly arouse 
Divine compassion, thereby furthering the process of Tyqun. 

53 See chapter 4, DS 2, and DS 13-14. 

54 SeefizHp. 21 col. 2. 

55 See Zohar HI fol. 141b, where we read as follows: 

vena ntm (dip) n"nn .porno boi nsio ty nx^y xn’non D’no mi xV’ybi pn nab to boi 

xpnnt* rrn ipsjV Dixn ’mi jo ’D”pnai N’nnn 1”^ n™ 1 ” n *>*> KTOt£?3 D ” n 
I’ll .pm bm Nam ny nmV Kins xnotw (x’nno x’b) K’nn 1 ? KsVtPttbi in kjiud pnpm 
xoVy id x-nrr ’xn p’osi pun .tn xwi xbo ’innbi .xboi wwnroi xbii xninwa xnaipi rrnn ’inn 

.XT KnDB>l p’osn ]XD3 


“Why [did] all of this [i.e. the differentiation of the ‘Scales’ as Male and 
Female - take place]? [It came to be] in order to bring and raise up [all] 
within Him, [who is] the Supernal Hiddenness of all hiddenness, unto the 
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dftlZnfti'ita 


R. I. Luria s commentary continues: 56 


“ - TWS is beCause the le «er Zady is fornied out of a IWand a Nun. The 
Nun denotes Understanding and Her Fifty Gates, and the Prefers to that 
letter of the Tetragrammaton, and to the attribute of Wisdom, in the form of 
Knowledge which unites these two potencies. And these were Back 
to Back; 57 for the Yod turned her face back from the Nun and does not face 

end of all hidden levels. Thus, ‘He breathed into his nostrils the soul of life’. 

e so of all life, both above and below are dependent on this soul and 
subsist within it. ‘And Man became a living being’ - in order to be effluenced 
so as to raise up [all] with [their] reparations, to be likewise; so as to 
e uence this soul from one level to the next, to the end of all levels, so that 
is sou would subsist in all and manifest in all, so that all would become 
One Union. And one who interrupts this Union from [containing] the world 
is as one who interrupts [the flow of effluence of] this soul”. 

o?ri h cl!f r 056 ° f ^ "" “ d " a* the ‘ensouling’ 

the process of Divmization of the entire creation. And see above, chapter 1 note 79 

w ere we read that th cNeshamoh level of all the worlds, including those lower than the 
Emanation level, are considered Divinity. 

56 ShMRsh fol. 9b. 

zzTzr * iy ' ™ ™ K,n m ^ vv - ■= ». m 

P ! ’ 5 ™ a IOTB ,a ™ ™ 1*1 * 1*1 1* on, unman 

neoV room irtwiVa nbanoD nnn 

ShMRsh M 3MtT BaCk Uni0 "’ 0rZ ‘ mUS ’ “ by thE ' AR " 1 [see 

~~ f~ ' 34a] as a State wherein because of the abundance of Qelypot the Union 

r ; t p : Face - to - Face ° n tba ‘ ,,ower ' iCTei <— S i 

anacl fte exposed back. Therefore, the lower level appears as Back-,o-Back wfdi'ehe ,wo 

“r C0 ” h SCi0USneSS °" t ' wd and immune to the attack of the Qelypot 

[ according to a basic Lurianic principle, the presence of higher consciousness banishes' 

r r: f Gate 6 chapBr 2 ' ° a,e 35 <**•» * foi. i5c-i6r 

sm vaYer a fol. 8d-9a, and elsewhere]. A, the same 'time’, the inner aspe«s of the 
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it, and so too the Nun does not 


face the Yod, but faces below ... 


l0WM IZ 

expUcifly [ShMKsh ibid.] thal n “ u nions were Back-to-Back, whereas Keter, 
of the breaking of the vessels, all Y , h ese Back . t0 . Ba ck 

which is not binary, enjoyed the internal Face-to-Face Urnon, 

TT - nn „ ta ke dace as Face-to-Face within Keter. 

Regarding the Back-.o-Back Union to ^2 ^ 

4 below, DS 2h. And see EH Gate 6 c apter ™ only M a res „lt of the “raising 

where we read that since on 0 7 a " ousa l from the efforts of the lower levels, 
of the Feminine Waters! , t.e. Umon (0 recons utute the broken vessels 

and at this point there were no lower le , ^ fcy means of tht Divine 

as Divine Countenances which takes p ace - ^ ^ above, chapter 

Self-raising of the lower lights that is a pre lg “™ d fe th eir righteous works. 

1, note 33], when die will cause die Light to ^ brought 

This in turn isprefiguted of low er half into die higher 

This type of Ziwttg is called die Zivvug dltojta "“fol. 65a, 

highly anthropomorphized ‘family of connotations bey0 nd definition, 

- — “ 

- .. - 1 “*■ 

ffld see our discussions in chap«3,lon^no ,^ ^ ^ ^ ^ ^ haRMym 

and note) - the 6 a„d Gate 9 chapter 1; which comedo 

towards die end of chapter 2 ^ ^ pivine Se lf-recdfication 

contextualize the Zehai l' 86 ’ • charter 4 DS 5-10 and notes 

that recapitulated die highest o . ginal internal zivvug „f the lower 

195 and 208), and Zfltat 3- < 8 ^ seems t0 furt her Ulnstrate a voluntarist 

aspect of Keter and w ^ chapter 4 ). of wisdom aod Understanding 

doctrine of die .of ^ ^ b ^ ^ 4ey yield simultaneously, it would 
rise up to the level of the the Back-to-Back Union of 

seem, both intentional imperfection, rom e point of view of the 

“Sri’--- - — 

other, and these distinctions have theurgic consequences], 10, and 13. 
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The Nm, or the fifty gates of Understanding ■ which comprise the forty nine 

■« —i 

in its rectified state, connects these Sejyrot to the 
transcendence 3 * necessarily faces ‘below’ f„, k pr0Cess ° f 

to be found Rm ■“ W ' f ° r the substan “ of tts content is there 

be fo„„d. But without rechfied union, which would unite them with higher 

is fuu of judgemem Md 

•AR”I continues : 59 6 '° ^ Sev “’ The 


to b„l ‘° ‘ he beginninS ° f,he with reference 

to both Unions, die upper and lower, that they were not Face to Face and 

mjinfcr that this state not be revealed in the world,® it is not becoming that 

Zr l l “ by ltS mCanS ' h i( iS -P-Per that the world 

be cr ated through . medium that is not sustainable, for afterwards. These 

ountenances are to be separated and brought Face to Face. 

And RH”V adds : 61 


58 This takes place through the process of Nurturence and bestowal 0 f fWH 
descnbed m grea t detail in the Lunanic writings. See in EH G ^ 20 28 ^ 
will be discussed below in chanter 4 vo • , — 20 ' 28 ‘ Thls P rocess 

the complex issue of the development of LurLTthou^hul!d th r e ' 1 

Meroz [see DS 9d] For now as menti a S d the °P imons of Avivi and 

Of Nurturence T “ * “ “* *“ «» P-ess 

beings; and that in-and-of themselverthr S eveTwer jl ', ^ ^ 
connected to the higher levels of consciousness and it is this ^ “7“ aUt0maticall >' 

comprises the Tyqun. See above, chapter 1 n. 142. ® reconnecti on that 

59 ShMRsh fnl 9b 

~ rr r “r 

Compare MidiaslLEhhail Bereshil 1:5 and BTHagigah fol. 16a. 

61 ShMRshlbid. 

~ zi"z z"z r z:z 
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“ I have already informed you that before the World of Emanation was 
rectified, at the advent of the Demise of the Kings, Father and Mother were 
Back to Back, just as now, after the Repair, sometimes the Lower Male 
Countenance and the Feminine Countenance are Back to Back. However, 
after the Repair, Father and Mother always face each other. But the letter 
Zady refers to the time when Father and Mother were Back to Back.” 


Clearly, the creation of the world wherein the ‘demise of the Kings’ took place is 
an act of Divine intent, and the rectification of Father and Mother, so that they 
always face each other is not a final repair, but as is said explicitly elsewhere, and 
is implied in what follows in the text to which we are about to return, it is merely 
in order to create the minimum conditions to enable the continuation of the process 
of repair. 63 


We now return to Luria’s commentary on the Per Sifdl f 4 


“They [the sparks] were flung by the Luminary of Qardinuf a 65 the root of 

mnaa linn a "ik vn® pr ba man !s ma rum twaa 

62 See chapter 4 DS 12 and 13. 

63 See our discussion in chapter 1 section G between notes 138-145. 

64 SfhD page 238a-b. 

nrnn .nran an®] nan >yaa ?m nn® pnn ®n® mn® amrnnpn arm n» by ipntj iba nisisui 
amm® a®n rT'm b"n a"y n"n ^na nips ’sa [oil .a"y a "si tpa acm annaa arrana pnynn pm 
ia’y pn®yi naa nbnb pnr pa’si psiri na®nn n p’boi amrnnpn 'rsia ®&a na®na ii annanan 
ranya nnai rsnn rrn in® »sb iba maim tar® ny uipn aayb n "y man® an pjym ’.ra 
pal tpnpn pa bna.nb n&ob nna®i s bpm ooam ooannb Via’ rrn® nai ana nbiosm nnam m mbp 
nbioa nnai [nn yrtri nna® inn ... bam pp par rrn inoara *a yuab apmy aya a^na m nam .binn 
naana pa®ain mabiy ®"’ nua on® naib n®aa *i'te iba ninrj paa oyai] nnanai na®na na 

anban n®y nr raiyb nr na tu n [pm tar annual irn nran nn®yi 

We have here a Lurianic intertextual reading of the Zohar ‘Idr’a Rab’a [fol. 128a-b, 135a, 
and 143a] with the Zohar vol. 2 fol. 254b. And see chapter 4 DS 5 -10 regarding the 
nature of this Self-7i#un of Atyq’a. 
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Judgements hidden in the womb of the Mother ... as the Zohar 2:254b 
states: ‘Come and see. The Head, the Inception of Faith struck the 
Luminary of Qardinut’a within [the realm of] Thought, and [brought about] 
sparks that were flung in three hundred and twenty directions’. This is 
because it behooved the Ancient Holy One to defer His Self-Rectification 
until such time when these sparks emerged, for they were powerful 
Judgements, mixed w ith Oelvpot . And the dross becomes purified from 
them, and whatever is able to yield [pleasant] fragrance, yields such, and 
the shell[s] remain below to divide the Holy from the profane. For also 
afterwards the Ancient One needed to know if [all] the Judgements were 
purified. Thus did Qayin [Cain] and Hevel [Abel] emerge. Therefore did 
[the Zohar] state ‘and He purifies the dross from within Thought and becomes 
purified ... for [Eccl. 7:14] ‘This in correspondence to that, did God enact’ 


We finally came to Scholem s prooftext. But, based on the arguments just made, 
and the parallel text adduced above, the text fails to convince us of the veracity of 
Scholem’ s assertion. This, for the following reasons: 


1. The text does not describe the pre-Zymgum state, but the post-Zymgum-2 state. 

2. The texts, taken as a whole, describe a process wherein there is a Divine intent 
in bringing about the circumstances of a human and Divine partnership in the 
ongoing process of Tyqun, and thus, He created the human being with free-will. 


We continue with the Lurianic text, which provides us with reason 3, as it reiterates 
the non-rootedness of ‘dross’ within the Divinity. The text continues: 66 


65 See Yehuda Liebes Peraovm heMvlon Sefer haZnhar pp . 136-160. 

66 SfhD P age238b 

mm ... x to j’nanno om x h p pnnx na mini iVaarutp nuupxnn on tox msixu nim 

nmol .inoi nVyoV n?’nx onV mn xV xapm nan P ya p pnna mn x*?i x^pna mn ito nj? iVx D’aVa 
»a na nrnxi cna? o r\b mn xV Xjmnyn nxrtp naann an Xjmnya mp anb mn ab ’a mn oruvo 
am? ona x to xVi 1 ’i’nn ixx’ ruootp xmxa xax xV psxa j’ax j’mitwa nn x^i o’j’n om d’biips Q’onn 
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“Now these sparks were the first to be nullified; and they return to be 
sustained when the Ancient One and the Small Countenance rectify 
themselves, and they [the sparks] become combined with the Small 
Countenance. ... For these Kings, prior to the appearance of the Scales, 
before the Ancient Holy One designed Himself as Male and Female, were 
not able to take hold above, and thus, they died. And the reason for their 
death is because they did not have roots within the Ancient One. Also as 
regards Wisdom which emerged from the Ancient One, these [lower 
Countenances] did not have a hold there, on account of [Wisdom] being 
simple Compassion, and they, being Judgements, did not effect the Face to 
Face gazing - neither [through] Father to Mother, from whom these 
Judgements emerged, nor through the Great Countenance. For the mutual 
Face-Gazing takes place so as to illuminate and effluence; and being that 
They were not rooted There, 67 there was no gazing. 


Thus, the Countenances rectify themselves, not in order to rid themselves of evil, 
but in order to liberate Divine sparks which came to be by means of the intentionally 
unintegrated power of Judgement, so that when separated out from the higher 
levels they inevitably become mixed with the ‘dross’ which is the by-product of 
separation and the result of the absence of integrative Light. These sparks are not 
in and of themselves, a necessary expression of Infinity, and are thus, not necessarily 
rooted in Divine Compassion. They require an intentional Divine act for this to 
come to pass. The text continues: 68 

i’dx ana mu?n nV la kxdj oenw mn kV “itftoi ana y’stpnVi ana tkh 1 ? ton pas nmrcn ’a x 'V 

67 For the Great Countenance and Wisdom are Absolute Compassion, whereas the 
Judgements are rooted in Understanding, which was Back-to-Back with Wisdom. 

68 SfhD pp. 238b-239b the text continues commenting on the words of the Sifr’a 
dfflZrioit’a. which in the body of the paper, is presented in bold type. 

ibxi ... .p’5?a pny ikxdj k 1 ? o’Ji’Vyn omyui Dmcnip xim .omnyi anuv? ’a inampx Kb yimvn ip ' bn 
Kim pauiK xbi ym/iK xbn xsph Kin] raioa Van kbidst tom ny ... vnt? nunn ana *?Va inampx xb 
’a nV’in na’o Kin aVynni ana spaVnnV p’pnn ibx D’ffiab nan .vonxi rpnx npn rem 1 ? ... npnx o ’k 
nyaipn ibxi] ... xnbibn 'yatp ... on ibx a’tpiabai ... ibx D’lPiab by qk ’a mxn urr xbi lmrtP’ Kb 
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Thus [it is written in teSMBlitt their implements were not 
to be found' for their implements and diadems, which are their roots and 
growing shoots, were not yet to be found within the Ancient One on 
account of the multitude of Judgements... (This was so] 'Until the Head', 
whtch is the Desire of all desires, i.e. the Unknowable Head, the Infinite 
wh.ch is beyond cleaving ... rectifies and bestows the precious Garments 
or these Garments were manifested so that He be enclothed in them. For 
t e hiding [of the Infinite] is the cause of Its ability to be revealed,® 
because otherwise. He cannot be grasped nor can His Light be of benefit 
wnhout these precions Gannents. And the ‘Gannents' refer to the Seven 
aspaits of the Head of the Great Countenance and those Seven below depend 
on the Seven of the Great Countenance; thus, [He] bestowed [which] refers 
to the Seven Attributes of the Male and Female Lower Countenances, that 
are dependent on Them, and He bestows These upon Them. ... 


K b r mC JUStiflCati ° n ° f CataphatlC *“*W- according to this 

Kabbahstic understanding of the Apophatic Via-Ne g a,i m , the human being can 

have no relationship with the transcendent and dms, remains in an unrectified state. 

on y on account of the ‘Divine ‘Garments' that the Divine Presence can be 

communicated to the lower realms, and enable their tnmsfoimation thereby. 


The AR I s text continues, commenting on the Sjfr'a dft]Znei'.ja's description of 
*e roots of the Cataphatic possibility, and miterating the need for levels to mediate 
een e a so ute and the relative, which, as we know from early Kabbalah, 70 is 

nnb untm mapin nil mnc r*n rise ’5 porno [io>® nn k"ki nj:en .loob on 

7’Jip’n 

“’This is a phrase that the ‘AR"I derived from other Safed Kabbalists R Mnshe 

^ I 1 ™ 0 !" d R ' SUomo AJqabe2 ' and see sources in Joseph ben Shlomo The Mvoir -,1 

PP- 95-98. For the original source in a Hebtef^ 
a work by Avicenna, see Bracha Zak BiShairei page 57, note 3. 


70 


See above, this chapter, section A. 
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a necessary potential within the Absolute, although the actual expression of the 
relative is not a Divine necessity, but an act of Will. There we read: 71 


“These scales hang in a place that is not [i.e.] in the Wisdom hidden 
within the Ancient One that becomes as Male and Female ... [thereby] the 
sparks of the ‘first worlds’ (that were destroyed) mixed with each other and 
with the rarefied Aether, when Father and Mother united [Face to Face] to 
produce the Head of the Small Countenance. ... so as to give [the sparks] 
fragrance, and to support them by giving them life from the Supernal 
Root, after the Ancient Holy One and Father and Mother were reconfigured 
in a rectified way, so that the Judgements became rooted within them. Now 
this Tyqun consists in the appearance of the cause for relation and cleaving 
of the Ancient One to the Judgements. For the Ancient One is infinitely 
removed from them. But due to the process of Self-reconstruction, [the 
garments] descended from level to level until They be close to the realm of 
the Judgements in such a way that would enable them to become enfragenced. 
Therefore, the Scales were necessary in order that [the Judgements] become 
rooted above in such a way that they be enabled to subsist and become 
sweetened. And the ‘Precious Garments’ were needed so as to enable a 
cleaving [of the Judgements to the higher levels] so that they live and do not 
die ... 


Here, then, is reiterated the earlier assertion that the Divine Tyqun consists in 
laying the conditions that would enable the human continuation of the process of 


71 SfhD page 239a-240b 

rrn oicran nn ... Napui non pya rptpyiti? Np’nyai? nNamo naan run N^n to N'jpna ’Nn 
psun nr V?ai N’an ntin nr ra mi n»m par p’nya run nn sin nr aw n "t N’xrn 1 ? n "in nannaura 
ntini firm lV^an k "in inanni nt?Nai .N’an ntin *pna ojdii dnh ’yaa min 'unnpn NJ’xiaa Nxrn 
nnN p’^y tmtyna nrn anV nn 1 ?! op’mnVi aaoa 1 ? {.-.an 'y] ... "n NS’pn n;iW?i hnx’ nra nr N’an 
ay Np’nyV mpani on’ mmi? an an ’ip’nn mm prnn ana nm©n n "ini Ncrnp Np’ny uptu naar? 
nnN ninna vjd dnb nn’ pp’ni ppm ba {pm ni?Nai .piivnn n’Vana pinna ana pmn Np’ny ’a pnn 
DEntff nn’c? 1 ? inxm xVpnan p dn mn ooannV on 1 ? nu?aN n’nt? {sins pmn *?n ranpnn? ny nanna 
ima’ nVi rnu iay mp’an anV n’.n’B’ 1 ? ranxm npn ptfia 1 ?! aoannVi a’p/in 1 ? on ■tort? pwa nVya 1 ? 
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Tyqun. But the question of how the Judgements came to be in the first place, is still 
left opaque. The text now - obliquely as it were - addresses this question: 72 


“Alternatively, [we may explain the phrase ‘This scales hang] in a place 
that is not’: Do not say that those worlds that ceased to be and came to 
be only momentarily were not dependent on Him ... for indeed, without 
Him they cannot have even momentary existence. This is as the Zohar 
[2:254b] states: “Come and see. The Head, the Inception of Faith struck the 
Luminary of Qardinut’a within [the realm of] Thought, and [brought about] 
sparks”, i.e. [although] these sparks emerged only momentarily, they are 
the result of their having emerged ‘within Thought’. But [at that stage] their 
rootedness sufficed merely for their momentary existence.” 


72 SfhD page 240b. 

n’Vn cnb nvn ’!?a» nytp ’s'? nnm m k 1 ?! ibesmtp Dmnw *idn/i nn ion’ in 
xt2?n n"ni Vh V'n tpa nips 'aa mNpn in*?ir yna iV’sk /iin’xd on!? p» >3 i'h 13 
mV nunri nm>n nn 'is psnrj nawnn 11 p^oi Knumpn Nrsia pea natpna u juiuanan 
’sV xVn no”pV npson n«Vn n;m nnn xVrc abn na»no 11 p>Vi oitpa kW nyp ’sb i^dx wr 

.ny» 

It is interesting to take note of the set of associations of the formulation “that 
were not” - the scales that ‘were not’, and they ‘were not’ Face-to-Face, and the Judgements 
were not rooted in the Ancient One, and their Implements ‘were not’ to be found, - with 
another Zoharic ‘were not’ - that of the Sab’ a dMishpatym in vol. 2 fol. 95a - [where we 
read of the Shekhynah] being adorned with jewels that ‘were not’. These adornments are 
perhaps the Shekhynah: & equivalent of the ‘implements’ [of the quote from the Sifr’a 
d[f|Zneu t^' translated from note 68], and when She becomes thus adorned, by the efforts 
of human beings, then She brings about the ‘Face-to-Face Union’, and the Her adornments 
and implements are able to establish root in Atyq’a Qadish’a\ and that which was not 
rooted in a sustained way can become balanced upon the Scales, as we read when the text 
continues, at the end of this quote, when the ‘AR”I provides the alternative explanation, 
of ‘their implements were not to be found’. And the ‘Sweetening of the Judgements’ 
consists in adorning the Shekhynah with the jewels that ‘were not’. This, I believe is how 
the early Beshtian Hasidim understood it. See SefBeshT Parshat Bereishit notes 10 and 
154 [and is apparently confirmed in ZoharO fol 68c]. 
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Here we come to the crux of the matter. To solve the teleological problem of the 
original appearance [and ramifications] of the Judgements, the ‘AR”I relies on a 
prooftext from the Zohar . They came to be due to the ‘Inception of Faith’. It is due 
to the Divine Faith in human potential that ‘the Luminary of Qardinut’a’ was 
struck ‘within the realm of [Divine] Thought’ - the thought of the possibility that 
there be a realm of finitude which is not rectified in and of itself, and thus, in and 
of itself, these ‘sparks’ achieve only momentary - or contingent - existence. But, as 
stated elsewhere in the Lurianic Corpus, 74 at the end of the day, no spark will be 
bereft of its rectification. And this repair is the result of collaborative effort. 


C3 The Third Text 


The third text is from the commentary of the ‘AR”I imparted to RH”V, on the 
Zohar 2:254b which we quoted earlier. 75 There 76 we read: 


Know that before the World of Emanation was emanated the aspect of the 
Ten Sefyrot was emanated in a form different from the way that it is presently 
emanated; i.e. they were emanated as separate and disparate, one below the 


74 See ShMRsh fol. 34a, and ShGil chapter 11, PEH Shar haTefylah chapter 7, 
OT. p. 8 col. 2. 

75 See above, following n. 63. And see Tishby. Doctrine, p. 51. 

76 ShMRsh fol. 33a. 

iVskj s sxn o^n ’D xim nny p nrxp mnx 'rm onn o"m s ru iVxto s xxn aViy bxxni? ana ’3 yn 
•obn mpx B’sVan nbxi 'a o"n it 1 ? yaip m/m in ira yet? nVapa in ira naaV in it i'V ir anaV on 
ruaa rfapai nnman nnn maiy 'x bo xVx anx *iuna /mxa nnannai nnapna vn nb ) ... anx pxa 
nbi^D nmn ana nnx bov xin ’xn o’^n iVxa x'b rum ... anpn pjy nxaru nax anp -ivxa vn xVi 
xxi’Di tpanm ja&m abnm p*m o’an yina vna Vr *?B?a ib ‘vaaj i^xa manya n»n nam Vax o' 4 bon 
□Viyn ovpV -iaax ’xa ’aV xin ayam aum nvnna vn nmnnn ini nnx "boo auvui *irr a’anyn nn 
n»n araxi a’pnsV aia nac? nn 1 ?! 'i3 a’yam p ynanb maaa tp"aai ma’Vpi ou’in ’nVir ironin'?! 
*ib?kd p 1 ? bbo iip’n aiw a’ s a ana mn xbv p nvn 1 ?! 'ua nm amya ban mna x^x rTia naaV pin 
n "rn Vx ly’inai mar nom amai D’am mo xin nu?x ... naa 1 ? n^ya'ra aaina ypiai ttp o'fcn mx rvn 

irtai ... i bopb a’Via’ vn x 1 ? pyna pvnn onai 'ua aun an nax 
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other, where [the higher] impart to the lower. This is the secret of the Seven 
Kings who ruled in the Land of ‘Edom ... and they were not integrated and 
united m the form of the Human Countenance. Rather, they stood 
below each other receiving one from the other, but not on the fonn of 
[coherent] pathways ... Now each of these Sefyrot was certainly inclusive of 
the other. But they were incoherently mingled, as for example, water and 
wme, and milk and oil and honey, mixed together and placed within one 
vessel. Also, the Seven lower [Sefyro& were in the aspect of Judgements. 
For it is impossible that the world be sustained and continue without 
judgement and Qelypot, as the Mishnah [‘Avol 5:1] states: ‘so as to meet out 
retribution to the wicked and impart reward to the righteous’. And the Dyn 
was below in the Seven lower SV^X, but They [all the Ten] were mixed 
together. Now because there was no state of repair, when the Infinite Light 
descended ... which is the epitome of Compassion and Grace, when It came 
to the Seven lower Sefyrot within which Dyn may be aroused. They were 
not able to receive the light, and they died ... 


H ere again, there is no statement of the pr e-gmzum state containing Judgements or 

evd whrch must be expelled, which quite the contrary, is described as ‘the Infinite 

ig t .. which is the epitome of Compassion and Grace’. So too, the reason given 

or e Judgements ,s ‘so as to meet out retribution to the wicked and impart 

reward to the righteous’. In addition, it must be pointed out that when it is stated- 

certainly [the Sefyrot were] inclusive of the other, but they were incoherently 

mmg e , as for example, water and wine, and milk and oil and honey, mixed 

together and placed within one vessel”, the reference is not to the pre-emanated 

state of Ayn-Sof, but to the intentional mis-emanation and interinclusion of the 
Sefyrot. 


C4 The Fourth Text 

ThC fo ^ rth text C lted b y Sch olem comes from a later stratum of RH”V’s writing. 77 
” FOr a diSCUSSi0,, 0f 1116 difte “« of opinion between Y. Avivi and R. Meroz 
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There we read: 78 

We have explained above, in Gate 2, section 2 chapter 1 , that the essential 
reason for the breaking of these vessels was due to there having been dross 
and Qelypot intermixed with them; and the lights were not united with the 
vessels on account of the dross within [the vessels]. And so too, the vessels 
were not able to receive the lights on account of this dross. Indeed, for this 
reason the vessels did not initially emerge united and rectified in [coherent] 
pathways, because the dross within them caused the separation ... and this 
was with the intent, that the dross separate from them. Therefore, they 
emerged without rectification. 

When we examine the reference alluded to here, 79 we read that this ‘initial emergence’ 
refers not to the emergence from the ‘Ayn-Sof, but to the emergence of the Seven 
lower Sefyrot from ‘Adam Qadmon in such a form that they did not partake of the 
Ear of ‘Adam Qadmon, which corresponds to the realm of Understanding, as subsumed 
in the Crown. Had they partaken of this, there would have been no need for the 
process of rectification, nor would there have been the benefit accrued due to the 
process of repair. 


This text is similar to another text that Scholem did not know about. It comes from 
R. Moshe Zacuto’s manuscript of OzH 80 where we find two intriguing additions, 

as to whether MvSh represents the penultimate or the final recension of RH”V, see the 
Appendix of Meroz’s Ph.D. Dissertation, pp. 37 Iff. 

78 MvSh fol. 35d. There we read: 

imwm ms’Vpi two ana anya nrnV n;rn V?k rrva® np’y ’3 n ps 3 pVn 3 ijm atom nan 
D’ron nvob nvnwi Vap 1 ? Q’Vo’ vn t* pstya d’ban d*i anarc amon na’oV an’ba ay ananna vn 
ona» D’i’on ’3 avp jn aupinm anenpa n^nna a’^an V?n iks’ na’on nrvn iaxy nr ’3 anaw 
ppm 'rb a wr pVi ana amon ms/van nnaa nm nr Va o ... nn’sn an 1 ? uni 

79 The text fMvSh Gate 2 section 2 chapter 1] is on fol. 5a-c. And see above, note 
44. 

80 See his addenda to Shaar haMelakhim MS Warsaw 293, [mic. 30780], fol. 3a, 


105 



placed by Zacuto, in the section immediately following the one that provided 
c olem his first prooftext discussed above.* 1 They are puiported to originate from 
a copy of RH”V’s EH. Because we do not possess Rff’V’s original, it is difficult 
to ascertain if these are Zacuto's interpolations from elsewhere in a MS of £H 
that he saw, or if he had seen an EH where these addenda existed in the place 
where he put them. It seems to me, given the disparate nature of the sequence of 
ese addenda, although they address the same issues, that they were brought from 

elsewhere. In them we see Rff’V [if these indeed issued from his pen] at his 
boldest. The first addendum 83 reads as follows: 


From EH: Now the reason why these vessels had to be broken and 
the Supernal Emanator did not proceed with the [rectified] Countenances to 
begin with, as He did afterward, is due to the well known principle that 
states that the ‘shell’ always precedes the fruit. And if He were to have 
immediately built the [rectified] Panufym, the Qelypot would have been 
within them forever. Therefore He had to break the vessels so that the 
Qelypot would be separated and only the holiness would remain. Thereby 

when each was separate [i.e. the Qelypot and the Holiness], He immediately 
built the Parzufyni without any intermixing . ” 


referring to M. 73a in the published text. Zacuto refers us to there, in his addenda at the 
beginning of fee MS. The placement of feis addendum in Gate 11 chapter 6 seems to ml 

MamTtT' “ tha ‘ “ “ ‘“ S ChaPler tha ‘ address “ "“"breaking of the Point of 
Chaptef4 W DS C 7. rePreSe,ltS 1116 “ PeriShabIe P 01 ^ f » r «P*- And see below, 

81 See above, section Cl. 

. " ^ “ be ‘° W near note 85 yarding the origin of the second addendum I 

have not been able to locate fee first addendum elsewhere 

" In the published <2zH p. 73 on the bottom where we read: 

* 2272 ^ “ ° nK ' M m °’ Sra ™ ™ ™ « n* mnp 

?n ° ™ Ta ™ » nun,,™ nnun. 
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If the ‘fruit’ represent the product of a process, and implicit in the process is the 
potential for error, then in order to assure that this potential not remain, it needs to 
be exhausted. We find a similar idea in the Sefer haBahir 84 


“Rabbi Rehum’ ai said: What is the meaning of the verse [Prov. 6:23] ‘And 
the way of life is the rebuke of admonition’? This teaches us that when a 
person accustoms himself to study the Mystery of Creation and the Mystery 
of the Chariot it is impossible that he not stumble. It is therefore written 
[Isa. 3:6] Let this stumbling be under your hand’. This refers to things that a 
person cannot understand unless they cause him to stumble. 85 The Torah 

Wa jTDnyn 

84 # 150 1 am using Arye Kaplan’s translation, p. 55. In the Daniel Abrams ed. of 
the. Spfe.r haBahir it appears as section 100, on p. 185 where we read: 

’N mpyaai nnmn nwyna V’nn Vaa? nnVa now mnain o”n -pm nmm »kd ’waim ’ai now 

ana Vwa: p dk nVk Dn’Vy nayV Via’ trot |W opxn or nnn min nVtwnm *ibk» Vwa’ nVip -wbk 

,-ioin mnain man minm 


85 This is based on B.T. Gityn fol. 43a: 

pa Vboh p dk kVk min nan Vy naiy din ]’ a 

And see LqTr fol. llla-b regarding the stray thoughts of Zadyqym Gemurym whose 
purpose is to cause the Zadyq to descend to hell and raise up those wicked who had 
thoughts of repentance [and were not able to act on them], which may have furnished a 
source for the Beshtian doctrine of the “raising of strange thoughts” [especially when seen 
in the light of ShaKav Drush # 2 of Nefylat ‘Apayim fol. 47 [and see Zohar vol. 2 fol. 
129a]; and regarding this, see M. Kallus, “The Meaning of the Term ‘Thought’ in the 
Teachings of the Baal Shem Tov” (forthcoming), which originated from a talk I gave at 
the AJS Conference in December, 2000, and is available from them, on audio-tape]. And 
see ShGil section 20 pp. 143-4, regarding the tribulations of the [incomplete] Zadyq to 
raise the sparks of holiness connected to his soul, that cause him to transgress. The AR’T 
regarded the Sefer haBahir as an authoritative Kabbalistic text, and based some of his 
important innovations on its doctrines, sometimes in attempts to reconcile contradictions 
within it, and between it and the Zohar . See, for some examples, EH Gate 1 chapter 2, 
regarding the background of the Lurianic doctrine of Igulym vYosher, Gate 15 chapter 5 
and Gate 43 chapter 3 regarding Olam haB’a and Yisra’el Sa’ba; Gate 32 chapter 4 
regarding the essential connection between ‘A’b’a and love; Gate 39 chapter 15 regarding 
the ‘Straight Light and the Returning Light’ ['Or Yashar v’Or Hozer]\ Gate 42 chapter 1 
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calls it the rebuke of admonition ’ , but actually it makes one worthy of 
‘the way of life’. One who wishes to be worthy of ‘the way of life’ must 
therefore endure ‘the rebuke of admonition.’” 


Again, it seems to me that the proper context to see the two above-mentioned 
Lurianic texts is the teleological one, which implies a process of moral- 
epistemological growth. This will become more clear when we discuss the second 
addendum brought by R.M. Zacuto, which reads as follows: 86 


“In this way did the Zimzum of the light proceed, by gathering up the light 
above all around, so that the place was left vacant. Then all of the filth 
and the coarseness of the Power of Dyn within the Light of the 'Ayn-Sof 
' which is There, as a drop within the great sea - was purified and separated 
and descended to this vacant space. And one inert lump [Golem] was formed 
from the filth and coarseness of the above-mentioned Power of Dyn . And 
this Golem was surrounded above and below and from all sides by the 
Infinite Light, and from this Golem the Four Worlds of Emanation, Creation, 
Formation, and Action were manifested. Because the Supreme Emanator 
with His simple Will wanted to bring forth His intent into action. He 
returned and issued down into this Golem, a bit - but not all - of this 
[Infinite] Light that He had originally contracted. For if all [the Light] that 
was before were to return, then all would return to its original state. 


regarding Hylic Matter’; and see from the early writings of the ‘AR”I, Per SifdZin SfhD 
p. 237a-b regarding the ‘roots of Zeyr vNuqv’a. 

86 OzHihid.: 

I’K -nav nn nrayi nimayn Vs rxi ma mpan nxwji nVyaV mao *ioxnjw nun oisax rr,n nr -|-n Vyi 
na nvayi mn’aya nnx dVu nw yn man oipa urn 1 ? tpxji -nan man Vnin D \n p nmaa aw xmw *po 
y"’3N niaViy 'nn iwdju nr nVuai oa) *po pun mxn jnnsnoi ntsaVai nVyaVa nr oVui V"ia pn 
oVn finV nVmna osaxw mxn mixa wya mniro nm VyiaV vmia X’xinV wiwan myna pVyn V’xxan »a 
’ 1J ” ni 1300 31 P* 1 ‘ n ’ P 1 ? n ’ nt£? tvtoaV nann mm* nVnna mnw na Va nr nm dx »a iVia xVi nr 

nnayi mmsyaw mmi xnV na’Vp xm xnV xma xn n M y ’"awn naxw laa naV nanp na’Vpnw jaixa nnx 
ama rx nr dVu nwyjwai mnx px mo nn mVan p nnx iwyj uaaw nann oVu mix nwyi r nn na 
inn ay nonn mnannnai nVyaVa mxn mix nVyaVa nmw ny pn nvay Van nvna war inn nnm pxm 


108 



Therefore only a bit descended, i.e. a Yod. Thus, the shell preceded the 
kernel, as R. Shimeon bar Yohay had stated [Zohar 1:20a]: ‘This is the 
kernel of that, and that is the shell for this’. This refers to the filth 
and coarseness of the Power of Dyn , from which a Golem was formed, out 
of which the vessels were made. This is the secret of ‘the land of ‘Edom’. 
When this Golem was made, the verse relates [Gen. 1:2] ‘And the land was 
Tohu vaVohu\ on account of the coarseness of the Judgement, until the 
Light descended from Above. And with the combining of Grace with 
Judgement the Judgements were sweetened. Thus it was written [Gen. 2:4] 
“... on the day that YHVH Elohim made the Earth and the Heavens.” 


It is important to point out that nowhere else in the Lurianic Corpus are the 
adjectives ‘filth and coarseness’ used to describe the Judgements. Also, the syntactic 
patterns in this piece are not typical of RH”V’s writing. 87 It turns out, however, 
that this fragment derives from an epistle that RH”V sent to R. Shlomoh Sagis. 88 
This would account for its unusual syntax and ‘unguardedness’. Be that as it may, 
it is certainly important to account for this text, which would otherwise have been 
a prime candidate to furnish a prooftext for Scholem and Tishby [had they known 
about it]. 


First, we must be reminded of the fact that in both OzH 8 9 and MvSh, 90 the Infinite 
Light of before the Zimzum is described as absolute simplicity and equanimous 
unity 91 This makes it doubly urgent for us to account for the meaning of ‘the filth 

O’ncn pR D’pVK 'n mtpy ova 3’na tri pn pnot 

87 1 refer to the sloppy syntactic constructions which are atypical of the writings of 
RH”V, such as: 

ID ns’ea dip Rintp c po i’R iiR3ip pn nvayi nwayn tri or D’sixnan *pn p’tyn VxRon noy rVt 
nVyoVo *mn ims n^yobo ri’B> ny or nnR oVu mpyji ’usn Dip ims 1 ? ^DRn iisn ran Vmn D’n 

88 Our text seems to be a slight reworking of this epistle, published in LiqHad pp. 
17-18. Regarding R. Shlomoh Sagis as a disciple of R. H. Vytal, see SHez. pp. 9 and 235. 

89 Page 5 col. 1. 

90 Fol. la, and see on fol. 12b, where he states that in the essence of the lights 
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and coarseness of the Power of Dyn within the Light of the 'Ayn-Sof. In this 

connection, we read in a number of places, such as Qjfl,’ 2 and MvSh” based on 

Rabbinic sources 94 and the Zahar , 99 that God foresaw that there would be both 

righteous and wicked people. And the ‘power of Dyn’ refers to the consequences 

of this foresight, and thus the ‘dross’ may refer to the implications of the substance 

of the circumstances which are the potential foci of the Judgements; i.e. the 

circumstances of the potential for evil resulting from the potential for privation, as 

existing in the simplicity of the infinite modalities of Divine Thought. This would 

account for the ‘Divine Foresight’, and is the substance of the ‘filth and coarseness’ 
of the Judgements. 


In this connection, it is thus interesting to speculate as to the furthest implications 
of this Power of Dyn , or, as this is also referred to: the ‘Dynyni - Judgements 
which as we have seen from ibn Tahiti .« are a logically necesstny component of 
the potency of the Infinite. Two explanations suggest themselves. Can it be that 
these J udgements take the f onn: ‘if X happens, then Y is the correct assessment of 

there never was any ‘blemish’ \pegam]. 

• ’' Th “ edeSCriPli0nS duplica,ed virtually every account of the pre-Zimzum 

7u lb ^ 311 ° f “* diSdPkS - A " d fr0 “ “» ^ ^ see 

’ ’ an C> m 1116 second and fourth of these citations, ibn Tabul 

a es ere that the Emanator is unchanging and immutable; and see fol. 9c where he 

T" 8raPWC dCSCriPti0nS ^ 0fder ‘° W6aSe meta Phors 

Sasson 9^3 °nn lT ZTT* ^ S “ to Kh n fc t X 21 iah by R. Moshe Yonah, MS 
Sasson 993 pp. 13 and 19, and see p. 55 regarding the metaphoric nature of Lurianic 
discourse. And see below, note 97. 

See there, p. 74 col. 1, in the same discourse where these addenda are found. 

93 Fol. 6b 

, S ^. B T ' Av0i Cha P ter 5 Mishnah 1. And see loc.cit. in QzH [above note 921 

where this Mishnah is interpreted. J ’ 

95 rn 

See for example Vol. 1 fol. 45b. His is an important text for the Lurianic 
Kawanot as it deals with the Primordial Light that serves as the source of the theurgic 

invocations of the Zafcf See above, chapter 1 near n. 1 10 and n. 1 10, and see chapter 3 
as well as our fourth chapter, DS 13 and 14. P 
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[and ‘judgement’ - or response - to] it’. If this is an implication of ‘the Dynym ’ 
then one can understand the implication of the ‘dross’ of the Dynym as referring to 
the possibility that under circumstances of privation, evil may occur, and the proper 
judgement regarding it would be thus-and-so. In this case, the roots of Judgement 
do not require the necessary manifestation of the roots of evil. This I think is the 
intent behind the potential for ‘dross’ within the Godhead. 


In addition, it must be borne in mind that in the pr e-Zimznm state, the Graces were 
completely mixed with the Judgements, thus, the Judgements were already sweetened. 
This is implied in the aforequoted OzH text, by the state of ‘the absolute simplicity 
of will’, which both preceded and followed the Zwzswt, 97 and which brought about 
the conditions for the Divine Autogenesis as a mixture of the Golem of coarseness 
and the reentry of the Divine light. Had He wanted to rid Himself of the coarseness 
and filth, why reinject Hims elf into them, after having collected and ejected them? 
If these fragments were written by RH”V, he censored them in order to avoid 
misunderstanding, given his reticence to fully explain the secrets of the pre-emanation 
state. 


96 See above, section Cl. 

97 Regarding Divine Simplicity, Immutability, and dual-perspectivism [i.e. that all 
change is only from our perspective, or from the perspective of Zeyr Anpyn ] in the 
Lurianic writings, see Per SifdZp. 257b; ShmRSh fol. 39d; ShMRzl fol. 9b; EH Gate 1 
chapter 2; Gate 11 chapter 6 [first version]; LqTr on Malachi 3 fol. 125b [and S£LQ fol. 
86c]; ObR [Koretz 1780] fol. 10b; and LOhSh fol. 10b and elsewhere; in all of the extant 
writings of the ‘AR’T’s disciples, as indicated above, in n. 91. This doctrinal positing of 
immutable absolutely simple Will also implies a non-literal understanding [from the absolute 
point of view] of the Zzmzum as well, in that there was no change in this Will. It points to 
the classic 18th understanding shared by both the Hasydym and the Mitnagdym of the 
perspectivism of the Zimzunt See Tamar Ross, “Rav Hayim of Volozhin and Rav Shneur 
Zalman of Liadi Two Interpretations of the Doctrine of Zimzum” [in Hebrew]. And see 
below. Concluding Section # 1. 


Ill 



D. Conclusions regarding Lurianic Ontology, Teleology, and Theodicy 


The difference between the pr e-Zimzum state and the post -Tyqun state, vis-a-vis the 
Judgements, is that in the former, the Judgements are sweetened only from the 
Divine Infinite point of view, but from the finite point of view [which is not yet 
differentiated from the simple Infinite], there is the potential of them manifesting, 
given the [lmjproper conditions. The post-Tyqun state is when the Judgements are 
sweetened due to the collaborative human-Divine effort, from the finite point of 
view as well. The coarseness existed within the finite potential of the Infinite, as a 
potential which did not have to be actualized, had Divinity not decided, in the face 
of His Faith in human potential, to bring about the conditions of privation and 
free-choice. For then the conditions for the coarseness and filth to manifest would 
not present themselves. But again, this would constitute a sweetening of the 
Judgements only from the potency of the Infinite point of view. 


Better it would be, as stated in the Bahir . that the potential be given a chance to be 
actualized, and that the sweetening of the Judgements happen from the finite point 
of view as well. 98 This I believe to be the correct reading of the Lurianic theodicy; 
and it provides the requisite ontological and teleological setting for understanding 
the role of theurgy in Lurianic Kabbalah. It is decidedly non-theistic, but is rather, 
panenthiestic and collaborative. It also provides a central role for human - and 

Divine - freedom and for creative initiative as the driving force of the process of 
Tyqun. 


This of course, is a far cry from the deep-dark secret intimated by Scholem and 


98 See above, note 85, and below, chapter 3 and long-note 18. In this connection it 
is important to point out that whereas the Power of Dyn which is rooted in the 'Ayn-Sof 
will endure after the Tyqun and will even be given priority; see LqTr on Isaiah 52, and on 
Ezekiel 2, and ghQil Section 35, and elsewhere; and whereas eventually, the ‘sparks’ will 
all root themselves in Atyq’a Qadish'a, the Qelypot which are not rooted in the ‘Ayn-Sof 
will cease to exist. See ShMR$h fol. 32b, 34a and elsewhere. And see below, chapter 4 
DS 6 note 208. 
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Tishby, regarding the alleged need of Divinity to expel the evil within Himself. In 
addition, this form of explanation of the sources enables us to make use of all the 
forms of explanation given by the ‘AR”I and his disciples, without having to 
ignore any of them. Indeed, with this understanding, the ‘mechanistic’ explanation 
rather than remaining hollow, is understood as being in the service of a teleology - 
which in general, is the function of mechanics as such [i.e. its function is to serve a 
purposeful objective]. 


In our next chapter we will examine the ideal mental-emotional state wherein the 
Kavvanol are performed, and in the following chapter, we will provide numerous 
examples where, by our constituent analyses of them, as they exemplify the Lurianic 
cosmogony, and as these are incorporared in the Lurianic theurgic operations 
[Kavvanot and Yihudym ] we will see how these practices exemplify teleological 
intentions. 


113 



Chap<er 3 ■ fia Tfe Uailhs. PhmMWnoIppN of Perfor mance in flg 1 gWg. ■■ 


en we examine the earlier research on the phenomenology of Lurianic Prayer 

Ka W an ° t , we find that it was conducted for the most part within the context of early 

asidism and its historical background; particularly in the works of Joseph Weiss 1 

Rivka Schatz-Uffenheimer, 2 Mendel Piekarz 3 , and Moshe Idel 1 These writers tended 

to marginalize the occurrence of the practice of Luriamc Katana, in early Hasidism 

and some went so far as to posit it's abrogation entirely. 3 As I have demonstrated 

elsewhere, this assessment generally holds true for some of the second-generation 

disciples, particularly as far as their counsel regarding die use of the Lurianic Want* 

y the masses. The Besht himself and members of his circle, as well as many of the 

later generations of the Hasidic elite, however, continued the practice of prayer with 
the Luriamc Kavvanou 


It seemjttom^thalwhatg, tided some of these researchers 7 to their conclusions were 

1 See his article : "Tbe Kawanoth of Prayer in Early Hasidism” reprinted in his 
M idies in Eastern Euro pean Jewish Mvstiricm rr 95-126. 

7 See Chapter 10 of both the Hebrew and English editions of her Hasidism ,, 

^Tpp^ r h “ chapter 3, 

where pp. 99-105, he largeiy bases his analyses on Schatz’s work, although in the first pari 

this important article, he surveys the opinions of the leading figures of Eastern [ 'Sefarady 1 

Jewiy. Note *e central!* of Mesym NefesH over and above the practice of Lurialic 

77777 t* bo * works - ™ s is ^ - ot * ^ 

note ^59 ^ ’ emphaS,Zed ^ "tore than did R. M. Cordovero. See below, DS 13f 
note 359, and see there, note 361. 

See Ws ^tPCVZeniihathaHasydnt chapter 8 , especially pp. 320-324 and 335-336. 
<Seehis Ha sidism; Between Fcstasv and M i 1 r i„ riffinih| ,, | ||11|U L 

approach 566 PartiCnlarly ab ° Ve ' P ' 149 ' Piekaiz represents ™ exception to this 

6 See Kallus: “Besht”. 

It seems to me that M. Idel is an exception to this. See KNP [ pp 57 74 regarding 

ote 58], Where he states quite clearly, that De Wm precedes theurgic activity, and is a 
crucial aid to its successful function. And regarding Geronese Kabbalah [from the same 

7 p ;; odI r : some pp - i23 - 125 ' — ■» ■*»« - 777* 

Devequt for the sake of theurgic activity. 


two unjustified assumptions: 1. Their insistence on a theistic reading of the Lurianic 
Kabbalah, rather than a panentheistic one. 8 The theistic reading automatically 
counterposes the practice of Devequt or mystical union - the teaching most emphasized 
by Beshtian Hasidism, with the practice of Lurianic Kavvanot which they associated 
with the performative mechanics of magic; 2. The prima-facie assumption that the 
Kavvanot of prayer, rather than amplifying the meaning of the words of prayer, negate 
their meaning. 9 

In what follows I will su mm arize the Kabbalistic background for the practice of 
prayer with Lurianic Kavvanot, by providing and analyzing some of the key texts 
from the Zohar and the Lurianic Corpus that inspired their approach. What informs 
my selection of sources is the work of the early 19th century Hasidic Kabbalist. R. 
Zvy of Zydachov, particularly, the introduction to Pry Oodesh Hvlulvm . his commentary 
on the authoritative Ashkenazi recension of the manual of Lurianic Kavvanot, the 
PEH . 10 This work was previously discussed by Rivka Schatz. 11 

At the outset of the discussion by R. Zvy, of the meaning of the practice of Kavvanot, 
he asserts that his understanding of it is based on what he received from his Hasidic 
teachers; 12 presumably the Seer of Lublin, whoreceived it from the Maggid of Mezritch 

13 

and his disciples, who in turn received it from the Besht. 

There is a text that appears in the Sefardic recension of the Lurianic Commentary on 
the Zohar. 14 as well as in an expanded form, in the standard EH, 15 the text used by R. 


8 This is no doubt, due to the influence of G. Scholem. See above, chapter 1. 

9 See particularly, Weiss, ibid. p. 96. 1 have attempted below, in chapter 4, to show 
how the ‘plain meaning’ of the prayers and the Lurianic Kavvanot work together in a 
complimentary rather than in an antagonistic manner [and see particularly, note 137 of DS 
4c. 2]. 

10 SeePQHpp. 9-15. 

11 Above, note 2, pp. 226-229 [in the English ed.]; pp. 137-139 [in the Hebrew]. 

12 See POH . especially pp. 9b, 10a, 12a, and see pp. 14b- 15a. 

13 See below, the second part of note 23, where I adduce sources from the Besht and 
his disciples, that reflect these teachings. 

14 See ShMRSh fol. 34d. 
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Zvy of Zydachov. In the shorter form it is framed as a commentary on the Zohar' s 
own precis regarding the nature of Kavvanot, appearing at the end of the Heykhalot- 
of-Prayer section of the Zohar. There, the Zohar reveals its essential operative meditation- 
instruction. It consists in simultaneously uniting one's words of prayer with the emotive 
function of vocal inflection, together with the desire for union on the part of the 
practitioner, through the specific Kavvanot being contemplated; all of which is united 
within the mind of the contemplater. The Zohar text reads as follows : 16 

For prayer to be regarded as whole, as it emerges from the realm of thought, 
the desire of the heart, the intonation of the voice and the pronunciation of 
words by the lips, these need to be enacted in a wholesome way; bound 
together and unified above, so that they manifest [below] as [they are unified] 
above. Just as they emerge whole from above towards below, so too from 
below to above, they need to be bound together as befits them. 

The Zohar states here that for the effect of the unification of the Heykhalot to occur so 

as to draw blessings from above to below, the means of unification from below to 

above must reflect the implicit union of the Heykhalot The text continues and 
elaborates : 17 


15 See EH Gate 47 chapter 2, and see POH. p 10a, ff. 

16 Zohar 2:262a-b 


rtm ,Kbpi .rain wivti mem ua write mean pa Kteri> note mi write TWI pu ... 
an .Knrt Kteyn Tatea upam tatiu .tttesb vr-un wren .Ktesb mm Koiap, ,».te naya* 

•niK’ Kps to vp Rwpb .xb’y’? Nrtna -pow 

17 Ibid. 


pnt>p mapo mite , r nap pnapa pte ^ n , ^ m<sm m ^ ^ ^ 

m Knaynte paao wn ante mawm «■» intey moat* .ion win inte Train xm nte 
nn pain Km; yo ruby pan wnsm Knijn pw torn ptey poap „pk ten *ntey T nnoK kit™, 
Kte PKten PKIW ptem .uteyb Knna pnap Koapb p-te .yanuKo ubp m yanaKO tep pa S .naatra 
.1*01 tep .Knrinr raana .pate nyr* pte T * , urate mute uteyo pom -paai .pap nap mi 
•n-iKon pap napn a, on me near .nn Trite ttwitkt jam ma napm Kten im .Kmapn Karon in-ao 
’ ron Katea, Kate non ,.tk nwa .pnKpn pte, ’in ten itoitki .ms- Kpoa pore toot 


Regarding the centrality of this instruction in pre-Lurianic Safedian Kabbalah, see in 
the Prayerbook of R, Moshe Cordovero.IeflM foi. lOla-b. In the future I intend to write 
about the prt-Zoharic sources of this form of contemplation in Provencal and Geronese 
Kabbalah, and to compare it with theShnk haOah alah laMeanbalvm h,P't.i,tn..„ pnblished 



The secret of the companions who traverse the straight path: Thought, Desire, 
Voice, and Word. These four bind the nexuses together. Upon tying these as 
one, they become a chariot upon which the Shekhynah dwells ... Thought 
produces desixe, and the desire that emerges from thought draws the voice to be 
heard, and this audible voice emerges to enact the binding from below to above 
- the lower palaces with the higher ones. 

The Lurianic gloss to this text seeks to provide a phenomenological overlay to this 
schema of Thought, Desire, Voice, and Word, and to explain how these functions 
correspond to the ontological levels of the Four Worlds: Emanation, Creation, Formation, 
and Action. This text, in its expanded form, is what is quoted in the above mentioned 
work by R. Zvy of Zydachov. The text begins with a reiteration of the Zoharic 
formula: 

“The secret of the companions who traverse the straight path: Thought, 

Desire, Voice, and Word. These four bind nexuses together”. 

And then continues as follows: 18 

in RH”V’s ShOd section 4, pp. 16-17 in KetHad : and see H. Pedaya [2002]. 

18 See above, note 14. The text reads as follows: 

•o y”’3K ninety yaix -no an *nn bn run id «*?pi xmym tawnn -iizrn mxa ronn N’nnnV xn 
nmcn Vdix kihip anxn iushd nax^Dn ntmy arcin imyai inx nan mtpy 1 ? affirm anxn ina Kin mV’Xxn 
Kinn yarn unbm ”yiy:nn an xVx Vdix D"nKi Vaxnn my’?’? D’j’ffm D’mVn nVmn yir i’X affiri irxi 
naipin K’n mV’sxa noffannn natsman nnix ntfto o mV’xxn mo sin pi nno ntpyj Vam Vdik “iffK 
nsnn anon D’'y n"yn VyV r' 9 ) nxnaai xmn naffnnn nViy nainff nya mm «hdji ntpyj non nrx nicy 1 ? 
nipyj ynxi nra xmff xmyna p tiki naffnna Kinn nnn nVy’ nVmnff 7ns ( y"si naffnaa pn nnr Kin 
anxn anix nax’ mpx ny ptpyj onxn nan pxff iaa m Vipn nrna myi xniyni natpna 7ns nmrai nann 
o xm ayam] Vij? p’soa irxi maa man *ra ix ins n’tpyai mann b>ip mo Kin rm’a id mana vsa 
p-i na n’Vina nrx nxna Vax natpna nxnpun xmi n’ffy naana dVid Xffaa nasy naann naffsna n’p’sxa 

[xmyn 'pun xni ynua nran ruma 

Regarding the question alluded to in the underlined section of the Hebrew [asked by 
the editor], as to the realms of Thought and Desire [Mahshavah uReut’’a ] as corresponding to 
the Worlds of Emanation and Creation respectively, we should note an apparent 
contradiction. For in DS 10 of chapter 4 below [and see there note 288 for the Hebrew text], 
we read from the AR’T himself: 

And with reference to the concluding remark in the Zohar stating 
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that He i.e. the Undisclosed Mind’ is perceived] only through the Passion 
\Reut a dLyb’a ] of the heart’, this refers to the ‘Will’, which is more subtle than 
the Thought. 

Would this imply that the realm of Creation is more subtle than the realm of Emanation? I 
think that we can achieve some clarity regarding this when we look at the beginning of 
the S£hD which contains a formulation of the initial state prior to the Emanation that is 
not paralleled elsewhere. There [page 9a] we read: 

... asns ... V’sxn*? ms-p natynaa rhv iipjoi 
“and when it arose within His Thought, in His Will, to emanate ... He contracted Himself 

Here we find a conflation of Divine Thought and Will. In addition, see the more 
elaborate formulation of the ShMRSh fol. 34d, in Gate 47 chapter 2 of EH [and compare 
EfiiD p. 186a where the formulation is different] where we read: psn na©rw Nip: mV’SND m 
psm inn Nipj nxnai “for [the realm of] Emanation is called Thought and Will and [the 
realm of] Creation is called Speech and Will”. In addition, in numerous places, ‘Adam 
Qadmon, the result of the original Zymzum, is called ‘Adam dBery’ah [see EH Gate 1 
chapter 4 and Gate 2 chapter 2, based on TqZ fol. 132b, and EH Gate 3 chapter 1, where 
He is called Adam dBery’ah in comparison to the absolute Ayn-Sof and see above note 3, 
and see SfhD page 2b written by the editor of this work R. ‘Efrayim Pancieri]. 

Thus, as indicated above in chapter 2 notes 57, and 97 and below, chapter 4 in DS 

10, from the Divine point of view, where Will and Thought are unified, the Zivvug 
dReut a - the intra-Divine Union - has produced both the primordial ground for the 
Tyqun as well as the rudimentary ground for the stability of the field wherein the Tyqun 
takes place. This primordial ground consists in the back-to-back Zivvug on the lower level 
which produced the necessity for Tyqun in the first place, and the face-to-face Zivvug on 
the higher level, wherein Divinity expresses the innate potential for Tyqun inherent in the 
intention behind the creation of that realm in need of Tyqun. As indicated in DS 6, 10 and 

11, this innateness did not undergo Shevyrah. The rudimentary ground for the stability of 
the field wherein the Tyqun takes place is the constant ‘outer-union’ of l Ab’a v’lm’a 
within ‘Arykh ‘Anpyn resulting in ’minimal-sustenance and establishment' that does not 
depend on human agency. 

However, this outer union is ‘fed’ as it were, by the upper primordial union, 
making it available to the created realm. And when the human Rcuf ’a actualizes itself it 
affirms the field of the ‘outer union’ and unites the intra-Divine Reiit”a with the human 
Reut a, thereby bringing into actuality that which existed in the lower realm, only in 
potential. This is the ‘Complete Zivvug ’ uniting above and below, and indeed, banishing 
the distmction between above and below, vis-a-vis the particular Tyqun taking place, 
thereby bringing new and infinite blessing into the world. In the realm of Thought, which 
contains also, the potential circumstances that generate the need for Tyqun, the Zivvug is 



These four constitute the secret of the Four Worlds, Emanation, Creation, 
Formation, and Action. For [the World of] Emanation may be likened to a 
person who thinks to do something, and while thinking is actually doing it. It is 
like a person eating and drinking; but not [like] thinking of how to move one’s 
jaws and teeth so as to chew the food, and then actually eating. Rather, [the 
jaws and teeth] move on their own while the person is eating, and everything 
happens simultaneously. This is the secret of [experience as it takes place in the 
realm of] Emanation. For when a given thought manifests in Emanation, the 
thought to perform an act and the act itself occur co-instantaneously, as soon as 
the matter arises in the mind. In the World of Creation, however, the matter 
must first arise in thought and then it enters the realm of individual desire, 
which is [a manifestation of] the realm of Understanding, and only then is the 
matter enacted. In the realm of Formation, thought and desire precede [and only 
then does the ‘voice’ manifest itself]. ... And in the World of Action the actual 
words [need to be uttered] and the activation of the voice in and of itself is not 
sufficient. 

The Union of Emanation is defined in this Lurianic text, as one's conscious presence, 
filled with one’s thought, emotional will, and recitational action, being seamlessly and 
effortlessly, spontaneously united. The realm of Creation is defined as this union 
taking place by means of an imposed effort. In the expanded EH version, quoted by R. 
Zvy of Zydachov, this distinction is defined more clearly. There we read: 19 

For Emanation is called Thought and Will’ whereas Creation is called ‘Speech 

inherent on the level that is the more subtle aspect of this Thought; the intra-Divine 
Reut” a. So too, the realm of unified human thought, which is the field of Emanation, the 
direct experience of seamlessness does not in itself imply the furthering of the process of 
Tyqun, unless there is an actual awakening of the human Reut” a for this Tyqun to take 
place in this particular circumstance. And here too, the will is more subtle than thought, 
although it is within this seamless realm of thought that the primordial will reveals itself. 

19 See above, note 15. The text reads as follows: 
sin nVr’jn n o " 1 to a’to nmna tworwa o"x ’a parm px-n -ran rmnani yum natp na tnpa m'r’xttn ’a 
inaama nutastanaa? msn na’K to ins nnx nae?na ’'V D’vasrana an toi ... nan rrnu? na toisa 
vito ... -rrra nwram natsman a’ta no ... ft yuan nan® vm ntpyu? ft natoi ^ mrw dish nanw ins uw 
ytoaa a-was 'aa pn aaaty lnacma av aisn aaa irn ntonan tos ... naa mne? na toiaa nn ... 'nft nt a*rp'» 
pn mas? -pri inawna warnt? naa p’sc vft mm tuna? vmbnya *may itpsru? iPan nxT nanoa? anas? as? 

iaxs? ton oara? T>nx 
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and Will’. The meaning [of this distinction is as follows:] When the Infinite 
manifests, the vessels of the Ten Sefyro£ of Emanation come into being, and 
the potential of their being is spontaneously actualized ... All of these [Sefyrot] 
are set in motion by means of one thought just as the limbs of a person move 
at the behest of a person’s thought without the need of the person to command 
them to perform the tasks assigned to them ... Thus, thought and act arise as 
without one preceding the other ... the potential, being spontaneously 
actualized ... Creation, however, is not like the person with his thought, but like 
two people, or like a king and his subjects. So that when the king wants his 
subjects to cany out his desires, it would not suffice for him to merely ‘think 
into his subjects’, he needs to speak to them. 

The Lurianic commentary on the Zohar continues: 20 


This characterization of the realm of Emanation is also the meaning of what is 
stated in the introduction of the IflZ [fol. 3b], with reference to Divinity, “He 
and His Living Dimension [i.e. His manifestations as the Sefyrot] are one 
therein", whereas this is not the case in the realms of Creation, Formation and 
Action. The reason for this is that Wisdom which is called Thonght is what is 
prevalent in Emanation, and this is likened to the life-energy of the person 
manifesting within the person, and spontaneously doing all that the person is 
thinking. Know too, that just as this is so with regard to the Four Worlds as a 
whole, so it is with reference to the specific [manifestations of the Four 
Worlds] within each and every World. 


This final sentence is the key to the entire discourse. When one speaks - manifesting 
thereby, the lowest world, the World of Action - in such a way that all the higher 
functions are spontaneously and consciously united in the speech [i.e. with the effortless 
unity of intention and awareness], one is then manifesting the World of Emanation, 
the highest world, within the World of Action. 


20 See above, note 14. 

m ' ?an * ,TTO ' * T” ™ fra to aiiprn m-ai ^ .. 

a S » n uni n-rp nrr memo ym pm in i”m inn n*’«n ntnpm pnpvn n no mn m 

™ 5,3 W,J ’ D ”° msm l*«™> *!» «Vao neeoim nnpnn nanpin noonn 

a ip no nieioa nt pms ybn nn: rreim mn ran lain -p n« ninbiy sona mn ntn mine mo 

snua ana o^iyi 



To add another dim ension to the Lurianic practice of Kavvanot, reflected in the teachings 
of early Hasidism and in R. Zvy of Zydachov, we read regarding the nature of 
prayer: 21 


“No one prayer is at all like any other since the creation of the world, until the 
future redemption, for the purpose of prayer is the purification of the holy 
sparks ... and with each and every prayer, new sparks which were never before 
purified become purified ... and in proportion to the quality of these sparks, so 
are the levels of consciousness drawn [from the quality of the spark to the 
practitioner] unto the Small Divine Countenance and His Female Counterpart, 
and so too into those Countenances above Them ... and for this reason, no 
recitation of Kery’atShma: is like any other.” 

In other words: because the purpose of prayer is the purification of the holy sparks, 
and each spark is unique, and in each prayer one encounters new sparks, and in the 
process of being encountered and purified, these sparks provide the unique state of 
consciousness required to purify them, no two prayers are ever alike. For this reason it 
seems to me that in Kavvanot practice, the realm of ‘thought’ [perhaps consciousness 
would be a better word], which, according to the Zohar and the AR’T, as stated 
elsewhere, 22 is where the spark is encountered and purified, implies an open state of 
awareness, combined with the practice being pursued, so that one is present to the 
meaning of the new spark being encountered. 


21 See PEH pp. 17-18 [and see above. Chapter 1 note 83, and below. Chapter 4 DS 
13f and note 370: 

-DD run ’d mn oyei .np’yi bbo nman 1 ? non xn/w xa 1 ? TnyV ny DViyn xnaw ora nVwi ~\b pxt? 
on-iona nVom rf?sn bm on or bn turn .mat? D’oVa in |mxa m onrran naV hd on niVsnn Vo o 
onmV pan p’K mbsnn Vaa ommn onn’anp lao nmi .tx ny rraru xVe? no .Q’ltnn pxirn onrra 
omana rnnxn nhana nnyi nawmn nVsna mam naa ouimnn onrran on imx o rnnxn nVonas? 
na tfypnn imxa omanan mimun tp »bo to oxi .iosy ouitpxnn am ,o’c?innm annx oniTa twpmi 
nxnpa rnnxn matpan pjya nvr nt in by pi . ona nbvtbu naai xapui nyra latpyp rman ny m rrr 

Vun na’oa nman 1 ? nanntp o'nya yat? nxnp px o .ya& 

And see SefBeshT vol. 1 Amud haTefylah, # 120 and 124, who makes use of this quote in 
the context of the ‘raising of strange thoughts’ ; and see above, Chapter 2 note 85. 

22 See below. Chapter 4, note 178 of DS 4c.3.1. 
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R. Zvy summarizes these teachings as follows [p.lla]: 23 


23 SeePQHpp. 11 a: 

1’Dns vn x^i ... “laua mV’SN yn by anutpriDa ixa ,71’by >®np amatpna laairm mom lyuants? -inx ... 
□jon ... [N12 'y] ... nnVn nVi xprn it runs *5 *?y mtpyb laxy mam uunp in njgpig nna nman p jnab 
’xmia rxi niVsNn numoa nnx vmatwim Nin rwyj rxi mV’xxn oViy ay irumna mVyV mx -psc? bbon 
b’Nli] ... m^’sxn mamo’? ay rib wsj nrvoaa iVytt? *inx runa “py px ... a’aiasi □mru x*?x ... runa “pax px 

... ntyynb ax’anV vnia^no nin 1 nitpy 1 ? pnxn yn tox ran ,ae?yo nvrtp nnan 

The foregoing presentation of the Lurianic dimension of Hasidic prayer runs contrary to the 
content and tone of the discussion of this matter by Rivka Schatz, who characterizes the work 
of R. Zvy of Zydachov as a Hasidic ‘apologetic’ for the use of Kawanot, by ‘artificially’ 
wedding this practice to the ideal of Devekui She does not note however, that as R. Zvy 
explicitly states, he bases his understanding of the practice of Kawanot on the aforementioned 
chapter from the EH, as he received it from his teachers. It is interesting to observe that I 
have as yet found no other traditional exegete of the Lurianic Corpus who has commented on 
the vital importance of this text to the “theory-of-practice” of Lurianic Kawanot ! 

I shall now provide a few examples of this approach in the teachings of the Besht and 
their disciples: 

We read from R. Yaaqov Yosef of Polnoye, the chief redactor of the teachings of the 
Besht regarding the practice of Kawanot [in Toldot Yaaqov Yosef fni 43 c ]: 

at? i&xv nx ncyy paf? pi ,ittitpsa nuiaorn to , ”Txn nmaa naun motyn runs ‘ip , y px 

The essence of Kawanot on the Divine Names found in the Lurianic writings lies 
not in the phenomenon of numerological equivalence [between the words of 
prayer and the Divine Names]. Rather, these equivalences are signals that one must 
invoke and unite one’s consciousness within them 

Again, from R. Yaaqov Yosef, regarding the nature of invocation in Lurianic Kawanot [in 
Toldot Yaaqov Yosef fol. 100 a]: 

nooto nvnwnnai pp oVw ximy rvm .ana i»xy nx ntyp 1 ? ynxtzr pnim nrouai ntonn pai/a ma aa?a -wat? 

nvBtyn top 1 ! nt ptaaa oaxn to? uumo tv noa 1 ? isnstpu ntoaV ntoa 1 ? I'nisn* 

I heard as follows, in the name of my teacher regarding prayer and its Kawanot, and 
the Unifications to which a person must bind oneself: It is known that the person is a 
microcosm, and through arousing the lower realm, the higher realm is aroused, and so 
too even higher. And they effluence spiritual bounty below, to the level of the 
contemplater, and the person receives the effluence. 

And from the Maggid of Koznitz regarding the brother-in-law of the Besht; R. Gershon of 
Kuttov, a prominent Kabbalist who prayed with Kawanot [Avodat YisraV.I Parshat Mezorah; 
and see M. Idel Hasidism:Between Ecstasy and Mag ic p . 334 note 20 regarding his view that 
each day, the Kawanot are supposed to be different]: 



The holy ones refined their physical presence and consciousness to the extent 
that they did not need to specifically ‘intend’. For intention implies that one is 
changing something due to one’s will, and it is as if one compels oneself to act 
according to this specific intention and no other ... Tp.l2al The principle is 
that one must rise and refine one’s station to manifest the level of Emanation, 
whereby, the person and his thoughts become one ... and then one does not 
need to ‘intend’ ... [13a] Indeed, the unifications of the Holy Names [by one 
who attains to total dedication to the Divine] do not require the specific act of 
intention, for through the offering of one’s soul one has reached the state of 
emanated consciousness, and by enacting the unifications, one brings comfort 
to the Divine Presence ... [ibid.] And do not think that these [so-called unintended 

nVoro to bo-in nnstv i»r “?o qwtoi nn b”T crsnn inis'? ava *iaxw p tn» ampn mna onwm toot 

osku? iv mowfinna nvnb aixn ins ip .^ann mvo 1 ? tmn ^ i«t» n snn -pm to ‘nnx *p*ia, "ini’? 

nVann in’? ns insa 

I heard it said that the holy Rabbi our teacher R Gershon [of Kuttov] remarked to our 
teacher the Besht, that for as long as you can say in your prayer, the words ‘Blessed 
art Thou’ of your own volition, know that you have not yet arrived to true Kawanah 
in prayer. 

With reference to the union between thought and speech, we read in the name of the Besht, 
from his grandson fDegel Mahneh ‘Efravim Parshat Beshalah]: 

ns’w nVim rrrr> no ... n^nn woman twsa *jio inn ... naan av rrunan «po rate sine? man rnrr rrrro? 
One must effect a union between speech, which is the Sefyrah of Malkhut, the 
lowest level, with Uokhmah, Wisdom ... This is the meaning of ‘the end of 
action is in the beginning of thought’... And this brings the complete redemption. 

This theme, the union of thought and speech is one of the most prevalent themes in gefBeshT, 
A mud haTefylah. See there, in vol. 1, [Parshat Noah, # 15, 20, 44, 76, 79, 84-91, 93, 100, 
103, and elsewhere. 

In addition, I would note that even regarding the Yosher Divrev ‘Emet . correctly 
understood by earlier researchers as a highly influential pietistic-populist Hasidic tract of the 
2-3rd generation, that opposed the use of Lurimic-Kawanot by the masses; when he briefly 
discussed the proper practice of Kawanot [see fol. 112b-113b, 135a-b, 143b-144b, and 
elsewhere], it was in the aforementioned context. Thus, with what we know about the relation 
of the Besht to the Lurianic Kawanot [see above, note 6], and his disseminated teachings 
regarding Kawanot and Kawanah as such, including the application of some of its principles 
for use by the masses; a more nuanced understanding of the early history of the Hasidic 
reception of Lurianic Kawanot is in order. In addition, we may hypothesize that it was the 
very radicalism and emphasis on individual integrity of the early Hasidim that enabled them 
to come closer than their predecessors, in my estimation, to an authentic understanding of the 
practice of the Lurianic Kawanot [and see below, DS 14 and note 383]. 
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deeds] are empty, for the way of the Zadyq is to unify his thought and bring 
them [to the realm of] deed. 

Although it is well known that R. Zvy of Zydachov prayed with the Lurianic Kavvanot 
there seems to be the implication here, that the means of Unification of the Divine 
Names do not necessarily need to follow the Lurianic rite, but rather, that the primary 
goal is the individual’s manifestation of the consciousness of the level of Emanation, 
and the ‘enlightened’ spontaneous creative unification that this state engenders. 
Considering however, the multiplicity of Lurianic Kavvanot that we find for certain of 
the key prayers, 24 and the quote from the Lurianic Corpus regarding the uniqueness of 
sparks, it seems to me that this does not necessarily contradict the spirit of Lurianic 
Kabbalah, although it may be at variance with the ultra-conservative trends prevalent 
in Lurianistic’ exegesis [which may have originated with RH”V himself]. 


Thus, in a phenomenological reconstruction of the successful performance of Lurianic 
theurgy, we observe an absorptive-contemplative act of faith in the process of Tyqun 
taking place in Prayer, whose Kavvanot involve the invocation and unification of 
Divrne Names with their ontological denotations; as they exist both within Divinity 
and within the individual. These are derived by Kabbalistic hermeneutics, known to 
the Kabbalist in advance, and are taken by the practitioner to be the true inner meaning 
of the Prayer narrative; not separate from it. The Names are activated by the internal 
embodiment of the Divine dynamic, corresponding both to the interaction between the 
Holy Names, as indicated by the specific Kavvanah, as well as to the practitioner’s 
own experiential dimension in the present moment of prayer. 

In successful Kavvanot practice, the hierarchal-yet-integrative relations between the 
Divin e Countenances’ and how These are mirrored in the practitioner’s experience, 25 

24 See below, DS 13 and 14. 

It is important to note here, that there is one important Lurianic text where we find 
iterated, the limitations of human perception. A fuller appreciation of what follows, however, 

can be gained after reading the relevant DSs of the next chapter; DS 6, 8d-f 9c-d and DS 
11-13. 

The Kavvanah of the four Parshiyot [scrolls] Tefylyn, is described in the PIdZ [in 
SfliD p. 229a-b and ShMRSh fol. 54a-b] as the disclosure of the last of six levels of the 
procession of Mohyn, from ‘Abav’Im’a to Zeyrmd Nuqva; embodying the Hokhrmh of 
‘Ab a and the Hokhmah of ‘Im’a, as the ‘Ahsanta [Stored Inheritance] of Ab’a v’lm'a [to be 



bestowed to Zeyr and Nuqva]; as They embody the Hands [that can reach above Head] of 
‘Arykh ‘Anpyn. This refers to the invocation of the Mohyn of the Creative Zivvug, as the 
effect of the union of the MazaVa [regarding this, see below chapter 4, near note 288, and 
note 231] - the integration of creative Mohyn within the Hesed and Gevurah of ‘ Arykh 
‘Anpyn; and the Two Ttryn [Diadems] , as the Daal of Zeyr, being the Shoulders of ‘Arykh 
‘Anpyn. These latter, being equivalent to the Hesed and Gevurah of ‘Ab’a v’lm’a, on the 
level of Their constant state within ‘Arykh ‘Anpyn, His . The six levels are as follows: 

1 . Their unity, as within th&Hokhmah of each of Them; 

2. Because [or, when] th & MazaVa is illuminating Them, Their whole inner being is 
illuminated, to the extent that Their inner light has a ‘surrounding inner light’; 

3. Their descent into the Nezah Hod Yesod of ‘Ab’a v’lm’a as Their inner experience of 
connected-ness to the Mazal’a and vis-a-vis Zeyr into ‘Im’a]: here there is a distinction 
vis-a-vis Zeyr with reference to ‘Ab’a v’lm’a: For regarding the Ttryn, they themselves are 
embodied, but regarding the 'Ahsanta, what is embodied by Zeyr is Its illumination [although 
the AR’T doesn’t state this, it seems to me that the first level is the root of the ‘Ahsanta, and 
the second, the root of the Ttryn ] ; 

4. These Four Mohyn become revealable to the ‘outside’, because the light of Nezah Hod 
Yesodby its nature, is a ‘surrounding light’ [see below DS Ilf]; this level, vis-a-vis the 
essential nature of Zeyr [i.e. as It being is a state of needing to mature from six-directions to 
Mohyn], is Its essential ‘surrounding light’, and above It is the Nezah. Hod Yesod of ‘Im’a; 

5. When these Mohyn enter the the Three Mohyn of Zeyr - the light of the ‘Ahsanta as His 
Hokhmah and Bynah, and the Ttryn as the Daat of Zeyr; 

6. Again, because the Mazal’a is illuminating Them, They emerge into a surrounding light of 
Four Mohyn. 

It is said there regarding the first five levels, that “we do not have the power in us to 
grasp them”, and the only ‘graspable level’ is the sixth, which is the Tefylyn, and the person 
who dons them connects with the ‘ Tefylyn ’ of Zeyr. On the other hand, we read in EH Gate 
42 chapter 13 

I’Tsat? ny 'id n’N ’Vn yn p’tra pmy ’bn »d D’bn *vn dVd p’tra byi tnpw ynn yn rum 
nmnm hod 1 ? mV’XKDtP mniwi Vd D’ppmi D’onm loan yn n* Vyi rwnan bn mn loan yn anaiyi fir 
hn bo xsaj rum noa 1 ? tkoi Q’Vn yn Vna yin bo hk nniy y iasy D’Vnn ms naiyw ’3 b"i 
d’ipidVi nuirn 'ma Nine? n^k Vyi xnpin yin nran bv yan nr yn mn nsnan bn mm ksvb? 

ernrnn 

By means of the ’curtain’ which is [also] called the ’shoe’, all [the Worlds] 
illuminate [what is under them] by means of the ’feet’. For the ’Feet’ of Ancient Holy 
One illumine by way of the ’Feet’ of the Great Countenance, etc. and thus the Feet of 
the Small Countenance and His Female [of the Realm of Emanation] pass by means 
of the ’curtain’ to the Creation realm. And through this curtain, all of the Lights of 
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become the living reality in which the practitioner is functioning in as seamless way, 
uniting created unredeemed sparks of holiness with the cosmic process of Tyqun. 


To the extent to which the practitioner can proceed in a spontaneous and hannonious 
way, practicing in an expert manner, the developmental theurgic narrative of Daily 
Prayer; open as well to the unique experience of the moment, so is the practitioner 
a e to draw and sustain the Divine Presence in this world. Clearly, this is a practice 
requires Devekul which is understood as the mystical embodiment of what is 
expressed elsewhere in the Lurianic Coipus, as the homology between the human and 


manation are sealed and engraved below, within Creation. It seems to me [RH”V] 
at just as the Light of the Feet themselves pass through, so too does the light of the 
entire ody pass through by means of the Feet, and illuminate below. Thus is comes 
to be that die entire Light of Emanation [‘Or ha ‘Agylut] hat emerges, descends into 
Creanon through tins ■curtain' ofBymdr-Understanding which is called the 'Shoe' But 
ese are merely the outer aspects and garments of Them [the Sefiyot of Emanation], * 

And as we read in EH Gate 25 chapter 2, the Nezah Hod Yesod is the means by which that 
which is sealed and engraved’ becomes conveyed. Elsewhere [see EH Gate 35 chapter 2 and 

^d of 1, IfT We read ' t '’ a ' lheMalkhut ‘ or *■ manifestation of any level, is in 
e, e presence of the sea] of the potential for the Feminine Waters [i.e. the 

with EHGaf 42 PTOCeSS 0f Um0 ” ) o(Ab ' a And when we juxtapose MyS h fol. 56a 

— e c apter 2 ’ what ls entailed is that whereas the inner essence of the Five 
Partite Soul within all die Four Worlds themselves, is Divinity, die Worlds that engarmen, 
mare the seals of Divinity; and with the exception of Malkhut of are not 

ivirnty, m-and-of themselves, although they are sealed by the Keter of each of the worlds - 

st^M t‘b' T' r r ^ ^ ‘ he “ Sea,ed ' Atnibutes I-d 

seeLiaifol 56b where die Name AHYH, represendng die Shekhynah in exde, is die seal It 

is worth noung that the Name AHYH, which means 'I shall Be’ refers to the uldmate 

[Wtenual of Divine Self-Manifestadon within the unredeemed spark]. It seems then, that the 

itself isTT"; C myStlCal 1,16 mundane unco ” sci ous. And the unmediated perception 
th ' Aa/Ut expenence of a Phenomenon perceived, even if it be engraved and sealed 
duough a curtain’ [regarding the early Kabbalistic and Rabbinic mysdcal uses of the Name 

sense faTd for 7 ^ P ' 42 " d "° le 5IJ ’ In ^ Pmctical-opemtive 

e more theoredcal sense, see above chapter 2 near note 81, and DS 10cl the 

spontaneous decoding of intentional concealment is itself the means of its revelation- and 

; 7ZZC7 7 t otTyqun [ie - 11,6 Lurianic pariance ' ^ iower 

4 t the effect of good-works, and the higher Feminine Waters raising Mahut 
towardsByuoh resulting in anew Zi’wug between JioUmah and Byttah, is the effe^of new 

ght. Regarding the theurgic significance of these ’seals’ in the context of daily prayer see 
below, DS 14 and note 383 sections 5 and 6], P y ’ 



the Divine realms. 26 In our next chapter, we will describe in detail, numerous Kavvanot 


26 See below, chapter 4 DS 2, and see R. Elior [1992]. The challenge of training a 
would-be practitioner of Lurianic Kawanot is heightened by the fact that there are no 
primary introductory texts for this purpose, and there seem to be no extended explanations in 
the literature [except for what was quoted in this chapter - which most of the traditional 
commentators of Lurianic Kavvanot seem to have overlooked] of the practical-experiential 
meaning of what Kawanah in a Lurianic context entails. [For a documentary description of 
the state of theory-of-practice in the R.Shalom Sharaby school, see A. Afargyn’s Divre y 
Shalom [# 2] pp. 180 ff, where we find quoted an astonishing epistle by R. Hizqyahu Yizhaq 
Sharaby, the son of R.Shalom Sharaby, who confesses that he does not know the meaning of 
the term 'yiKhaveyn ' , and that his father found no oneworthy to pass on the secrets of the 
inner state implied by this term, beyond the operational specifics found in his writings!]. I 
have however, recently come across some anecdotal material that may enable us to begin 
constructing the outlines of an effective theory-of-instruction for Lurianic Kawanot practice. 

In the introduction to Pe’at haSdeh. a work that contains posthumously published 
glosses on the Lurianic Corpus, from the copies of these works, found in the library of the 
important early 20th century Jerusalem Kabbalist, R. Hayim Sha ul Dweyk, we encounter 
important intellectual-biographical information that bears on this Kabbalist’s own Kawanot 
practice, on his Kabbalistic pedagogy, and on his close relationships with various of the 
east-European Hasidic Kabbalists. We note there [p. 35] an anecdote related by one of this 
Kabbalist’s famous disciples, R. Salman Muzafy. In his old age, R. Hayim Sha’ul was blind, 
but nonetheless he continued practicing the complex formulae of the Lurianic Kawanot 
according to the even more complex formulations of the Sharaby school. He was known to 
have practiced all the versions of these Kavvanot in this manner, as recorded by RH”V and 
later reformulated by R.Shalom Sharaby, in two versions [- long, and longer; see R.Y.M. 
Hillel Ahavaf Shalom p. 102ff], and apparently did so with great speed. This confounded his 
disciple, R. Salman, who asked his teacher how he managed to accomplish this without the 
aid of aSydur Kawanot] In reply, R. Hayim Sha’ul pointed to a nearby window, asking his 
disciple; *what is this’? R. Salman replied; ‘a window’. To this, R. Hayim Sha ul remarked. 
‘You say that it’s a window, even though it’s construction comprises so many components! 

So too, with one who is expert in the practice of Kawanot ; all of the compendious details are 
present to the mind all-at-once. For one who is well practiced in contemplating the pathways 
of Divine Effluence and the various stages of the particular Worlds: how they rise and are 
incorporated, and how they descend; all of these details appear spontaneously in one’s 
thought and are pictured in one’s awareness’. 

[With reference to the origins of the uniquely iconic graphic presentations of the 
Kavvanot as found in the published versions of the Svdurev RaShaSh [the Sharaby School], 
this requires much archival research. In R.Y.M. Hillel ’s Ahavat Shalom pp. 105-106 we read 
that R. Hillel saw a MS. Sydur from which R. Sharaby prayed [apparently at the beginning of 
his career] and it was basically similar to the standard ‘pre-Sharaby Kavvanot Sydurym, 
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practices performed daily by the Lurianic Mekhaveyn. 


with their instructions based on the primary Lurianic texts, and with simple graphic rep- 
resentations of Divine Names [which serve the purpose of focusing one’s invocations of the 
Divine Parzufym] , but without the elaborated charts containing anthropmorphic represen- 
tations of the Divine Names and Their Sefyrotic Niqudym, visually [i.e. graphically] repeated 
several times as corresponding to the Lights of the Mohyn, with Their Levushym and 
Zelamym - further elaborated by the repetition of these Names, corresponding to the four 
levels of Kavvanah embodiment - the inner aspect of the inner, its outer aspect, the outer 
aspect of the outer, and its inner aspect, which is further elaborated by the inner-middle-outer 
aspects of the vessels of the Parzufym - characteristic of the invocational style of later 
Sharaby Prayerbooks [see below, DS 13, note 370]. Instead, we have verbal indications of 
these elaborations in R. Sh. Sharaby ’s hand, much like what we find in R. Sh. Sharaby’ s 
Nehar Shalom, his commentary on RH”V’s Kavvanot literature. R. Hillel reports further, that 
he saw another Sydur owned by R.Sh. Sharaby at a later date, which is graphically somewhat 
more developed, but he does not provide enough specifics. The final version of R. Shalom 
Sharaby’s Sydur is now lost, having been taken by his son, R. Hizqyahu Yizhaq Sharaby, to 
Tunis, where it was interred [ibid. p. 109], R. Hillel then goes on [pp. 106-109] to describe 
Sydurym originating from later generations of the Sharaby School, where there is great 
variation as to graphic and instructional complexity. The Sydurym started to become 
standardized only in the final decade of the 19th century, some 120 years after the demise of 
R. Sh. Sharaby. It seems to me that the iconization of Sharabian-Lurianic Kavvanot was 
developed in order to accomodate the increased complexity of the practice, and may have 
actually served to remove the practitioner from the more direct experience derived through 
psycho-conceptual self-identification, that characterizes the original Lurianic teachings, as 
will be further discussed in the next chapter, and may have resulted in a more standarized 
mechanization of the practice. The blindness of R. Havim Sha’ul Dweyk who was well 
practiced in the elaborate form of Sharabian Kavvanot practice, may have actually enhanced 
his mystical experience, by forcing him to go beyond the visualized and somewhat repetitions 
processional mechanics of the standardized form’, and ‘return’ to the direct experience that 
may have characterized the earlier creative period of R. Shalom Sharaby’s mystical practice 
(indeed, I would side with R. David Cohen’s Qol haNevu’ah as to asserting the primacy of 
the auditory over the visual - E. Wolfson’s position - in the theosophic-theurgic 

Kabbalah). However, as may be inferred by the evidence presented below, R. Hayim Sha’ul 
may have already been predisposed to the more direct dimension of practice.] 

R. Hayim Sha’ul’s spiritual practice was informed by a Hasidic ethos derived from 
works the great 19th century Hasidic Kabalist, R. Y. of Komamo [the chief disciple of R. 

Zvy of Zydachov, and see Pe at haSdeh p. 46 and note 22], and he apparently cultivated an 
acosmic form of Devequt [ibid. p. 47]. He also enjoyed close relations with the leading 
Hasidic Kabbalists of his day; particularly those influenced by the Komamo-school [such as 
the Rebbes of the Munkasz dynasty; see ibid. pp. 55-58], 

In addition to providing first-hand confirmation testimony for my description of the 



work of the ideal Kavvanot practitioner, the above-related story, and the account that 
follows, may enable us to posit a reasonable theory-of-instruction for Kavvanot practice. 

It is reported in the introduction to the above mentioned work, again, in the name of 
R. Salman Muzafy [p. 31], that in order to instruct his disciples in Kavvanot practitice in 
such a way that they would not be encumbered by all of its details, all at once; rather than 
waiting for them to master the entire Lurianic Corpus before embarking on its practical 
application, R. Hayim Sha’ul would have them immedietly apply what they had learned 
daily, even though it did not comprise an entire prayer, or even a whole section of a prayer. In 
this way, they would gradually accumulate much contemplative experience, by experimental- 
ly applying what they had just understood in their learning; for [ibid] “it is indeed extremely 
difficult to begin all-at-once, to contemplate all of the Kavvanot of the Sydur haRashash”. 

[Regarding this lenient point of view, see also sources in Divrev Shalom [# 2] ibid. p. 
183ff, which is to be contrasted with ibid. p. 187. The lenient view is apparently a view of the 
minority, and is to be contrasted with the more ‘elitist’ and I dare say, perfectionist views 
collected in the recently pnhlished Birhat Yizhaq (of R.Y. Ben-Ziqry; pp. 41-59), and the 
opinions (including Hasidic ones) assembled by M. Halamish (Hebrew, 2000), pp. 80-105. In 
the future, I intend to investigate the question of the pedagogical legacy of R. Hayim Sha ul 
Dweyk, from both the literary and the ethnological perspectives. With regard to R. Zvy of 
Zydachov, see Halamish ibid. pp. 100-101, who expresses the view of the conservative 
consensus. As for R. Y. of Komarao, who is not discussed by Halamish in this context, it is 
by no means certain that he takes the view of his uncle and teacher of Zydachov, as 
evidenced by his inclusion of numerous Yihudym in one of his more popular works, the 
Np.tw Mizvotekha [see there, pp. 140ff, and the issue requires further study. It is most likely, 
however, that the Rebbes of Munkasz held the more prevalent opinion.] 

This pattern of instruction: the piecemeal elaborate internal construction of ritually 
contemplative detail, leading to the spontaneous finding of oneself in the dimension of one’s 
contemplative experience in a gestalt manner, where the instructional details are subsumed in 
the ongoing process of all-encompassing direct experience, is also found in training manuals 
of two of the most important schools of Tibetan Tantric Buddhism: the Nyingma form of the 
Dzog-chen construal of the stages of development of the Atiuttafatcmt} a, that distinguishes 
between the gradual construction of the details of the Mandala of the deity and momentary 
union with the deity, which is the hallmark of the Mahayoga practice, leading to the Anuyoga 
stage, where the entire dimension of the deity is spontaneously present to the practitioner [see 
N. Norbu (1986) pp. 22-23, and 170; and Dudjom Rinpoche (1991), pp. 275-290, pp. 533- 
538]. In the Kagyu school of Tibetan-Buddhist Tantrism, these are called respectively, the 
‘generation’ and ‘completion’ stages of the Mahamudra [see Jamgon Kongtrul Lodro Taye, 
(1996) a translation of a classic 19th century work]. To be sure, this parallel obtains for the 
pattem-of-instruction only. As for applying other details of training, this would require 
further study, to determine the cultural-specific and values-related limitations of cross- 
religious appropriation. For now, see our discussion of these issues in Kallus [2000]. 
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C hapter 4, The Lurianic Thenrw of Prayer „ refi n ed in R P | n ri^.h ir - 
b etween the Divin e Countenances 


Inttoduttien: In the course of providing the requisite context for the usages of the 

Lurianic Kavvano, we shall have to enter into considerate detoil, regarding the 

cosmogonic stmctures that comprise the process of Tyqun. The mass of this detail 

shall be placed m the mini-chapters that constitute the Discussion Subchapters There 

we will also examine the specifically Lurianic doctrinal phenomenology of the reaches 

d ranges of the Dtvtne Union, taking into account the variety of pronouncements 

regarding what may be construed as the scale of levels between Complete and Incomplete 

theurgic Union. In addition, we shall discuss in the Discussion Subchapters, the 

methodological and the bibliographical issues raised in the course of the ensuing 
deliberations. 1 * * 


e numbers on the first two pages refer to the Discussion-Subchapters, that start on the third page. 
A. From Shevyrah to Tyqun: 

In order to repair the Shevyrah, Divinity needed to effect an internal ZtVvitg 3 within 
the Infinite Light; 4 participated in, or ‘engaimented’ by the two highest Tetragrammaton- 
aspects of the inner light of ‘Adam Qadmon which remained entirely unbroken" This 
yielded a new aspect of the Tetragrammaton’ which produced six" male-female pairs. 
These in descending order, comprise the five Divine Pa, Z ufym as follows: 

1. The Great Countenance also called Keter - the Crown, with its two aspects: the 

[higher male and female aspects’ of the] Unknowable Mind, also called Ary? 7. Qadish 

' The Andent Ho >y °"* « not considered one of the Parzufym" and; 
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2. The male and female aspects of the Seven Lower Sefyrot of this level [i.e. of the 

Unknowable Mind of Atyq’a Qadish’a), which is called the Pargufoi Arykh ‘Anpyn 11 

12 

- The Great Countenance, from which all the other Parzufym issue forth; 

3. The male and female aspects of ‘Ab’a-Father, as the Hokhmah of Ab’a and 
7m'a-Mother - Understanding - as the Hokhmah of l lm'a. These provide nurture so as 
to integrate the two higher aspects of the lower male and female Parzufym of Zeyr 
Anpyn and Nuqv 'a\ 

4. The male and female aspects of Im’a; u the male as the Bynah of Ab’a and the 
female as the Bynah of 7m 'a; also known as the male ‘ Yisra’el Sab’ a' - the ‘Ancestor 
Israel’ and the female ‘ Tevunah ’ - Nurturing Understanding. This ‘couple’ is subsumed 
under the general designation of ‘Im’a, functioning primarily as the developers and 
protectors of the two lower aspects of the male and female Parzufym of Zeyr Anpyn 
and Nuqv’ a, when they are incomplete. 

5. Zeyr Anpyn, which has two aspects - Yisra’el, comprising the three higher [Mind] 
functions of Zeyr Anpyn, often seen as the equivalent of the full embodiment of 
Yisra’el Sab’a, and Yaaqov, corresponding to the seven lower Sefyrot of Zeyr Anpyn-* 

6. Nuqva d’Zeyr Anpyn, which has two aspects corresponding to those of Zeyr Anpyn : 
-Le’ah, corresponding to the ‘three Supemals’ of Nuqva as manifested in Yisra’el, 
and Rahel, corresponding to the development of the seven lower Sefyrot [i.e. Yaaqov]. 
When Zeyr Anpyn is complete and ready for a ’Complete Zivvug', these two Female 
aspects unite, as is the case with the two Male aspects of Zeyr Anpyn.** 

* ; ** . the two aspects denoted by # 5 and 6 are discussed in DS 13 and 14, as these levels ascend to # 3 and 4 
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Discussion Subchapters 


1 Methodological and Termino logical Preface to the Discussion Snhchapters- 

1 a. Before launching into the detailed citations and analyses, a few words of preface 
are in order. Considering that the present work is the first of its kind to provide an 
in-depth analysis of Lurianic theurgy, in what follows it behooves us to present a 
thick description of the architecture of the theogony of the Tyqun and its practical 
applications in the Kavvanot. This description shall also serve as a map to enable us to 
follow the workings of the Kavvanot, and to place them in their ontological and 
teleological contexts. 


la-1 Here we will include the main discussions contained in RH”V’s renditions of 
these matters, taking all the recensions of the Lurianic Corpus into account in a 
source-critical manner, 2 in order to illustrate both the continuity and the development 
of Lurianic thought, as well as the relations between Lurianic theory and practice. 
When possible, we will also cite examples of these ideas as they occur in the earliest 
stratum, i.e. in R. Isaac Luria’s own writings from his pre-Safed period. We shall enter 
into bibliographical discussion, as well as into deliberations on earlier scholarly 
assessments as the needs for them arise. Due to the enormous detail and size of the 
Lurianic Corpus, many of these discussions will tend towards the ’telegraphic’. Indeed, 
notwithstanding all the detail that will be encountered here, the reader must know that 
the detailed discussions in the Lurianic Corpus that we intend to reflect are even more 
dense, and we can only hope that this simplification is not an over-simplification. 

lb. I will also present my own ongoing phenomenological-teleological record of 

1 See Methodological Preface at the beginning of this dissertation. In order to clarify 
the reference terminology used in these footnotes, whenever I refer to ‘DS’ I refer to the main 
body of the Discussion-Subchapters that accompany the schematic presentation of Chapter 4. 
When I refer to ‘note’ or n., it is with reference to either the footnotes to the DSs of this 
chapter, or to notes cited elsewhere, as stated. 

2 A useful and generally reliable index of the specific sections of the various recensions 
that went into making the different chapters of the 50 Gates of EH can be found R. Y.M. 
Hillel’ s appendix to Kitvuni liDorot [Hebrew] pp. 129-142. 
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the implications of this world-picture for mystical prayer. My justification of this 
multi-ranged approach is based on my application C. Geertz’s methodology of ‘thick 
description”, and on my application of G. Vlastos' philological 'Principle of Charity. 

These hermeneutal principles will be applied here to argue that unless there is a clear 
repudiation of a given Lurianic statement, particularly one that has systemic or 
teleological implications, we are to attempt to harmonize apparent inconsistencies 
hermeneutically. This was the approach taken by RH”V, who was quite aware of the 
often seemingly contradictory assertions by his teacher. 4 Indeed, it seems to me that 
part of the nature of the esotericism of RH”V’s Lurianic writings is the tendency to 
never 'tell the full story’ in one particular place; creating a situation that requires an 
intertextual exegesis by the mystically minded reader, trained in the Talmudic method 
of Pilpul, 5 in order to draw the wider and deeper implications of what is being read or 

contemplated. 

On the other hand, I also argue for a ‘Principle of Implicit Obsolescence’ with reference 
to the Lurianic Corpus. For we often come across in that body of work, various 
alternative explanations of a given matter; whereas when we take into account the 
entire Corpus, we find that only one of the alternative lines of reasoning is fully 
developed, although the other stipulations are never explicitly rejected. 6 In such cases, 
I maintain that we may assume that the alternative stipulations were implicitly rejected. 
This should be the case, unless these alternatives can be interpreted as referring to 
different contexts, 7 or unless it can be demonstrated that the alternative stipulations 

3 This is discussed above, in Chapter 1 in the text between notes 69-78. 

4 See citation in the previous note, and below, notes 266 and 267. 

5 See above. Chapter 1 section D. 

6 For some examples of this, see below DS 2, note 72, where we discuss the levels 
that participate in the descent of the Shekhynah into the lower worlds with the arrival of the 
evening; and see DS 8 between notes 224 and 226 and note 224, regarding the ‘Gestation’ 
that brought about the Tyqun. We may however claim that in this instance, it is partly a 
question of esotericism. 

7 These are by far the majority of cases; some of which are discussed in my appendix 
[in Hebrew], “Authentic Quotes” sections 2g-i. 
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were offered after a given doctrine was fully developed. And even here, we come 
across at least one exception. 8 


A note on Rea ding-Procedure. 

Although the details that make sense of the schematic map describing the cosmogonic- 
teleological process from Shevyrah to Tyqun shall be presented as a running narrative 
in the DSs to follow, the •details-of-the-details' i.e„ the cross-references and intertextual 
arguments made on their behalf, which often disclose the salient points [in more ways 
than one] of these details, shall be placed in the longer footnotes of these DSs; for 
which there is a Table of Contents above, on pp. 6-7. 


Terminological Prefa™ 


lc. To understand the processes of the Zivvugym as they are highlighted on the 
second page of the text of this chapter and detailed in the DSs, we shall provide the 
following terminological introduction, which is crucial for following and construing 
the meaning of both the Lurianic symbolic cosmogony as well as its theurgy. Here 

we will lay out a general map that will be useful in further more detailed research 
in the specifics of particular Kavvanot. 


lc.l In the Lurianic Kabbalah, the Tetragrammaton was conceived as being Tilled' 
with four essential ways of spelling out Its letters, 9 as follows: 


1. {Y=YVD [=20] H=HY[=15]V=VYV[=22]H=HY[=15]}==72; 

2. {Y=YVD [=20] H=HY[=15]V=V’AV[=13]H=HY[=15]}=63; 

See for example, the section of the Appendix on Soul Impregnation entitled “His 
Portion and His Neighbor’s Portion - A Moral Problem”. 

9 These derive from the TgZ see there, fols. 7a, 8a, 10a, 25b, 41a, 68a, especially 
89b, and 116a and elsewhere; and see ShMEsh from the writings of the ‘ART, fol. 3d and 
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3. {Y=YVD [=20] H=H’A[=6]V=V’AV[=13]H=H’A[=6]}=45; 

4. {Y=YVD [=20] H=HH[=10] V=W[=12]H=HH[=10] }=52. 


These spellings are given symbolic designations in the Lurianic Kabbalah, 
corresponding to the Sefyrot, the Four Worlds, and their various correspondences 
in four basic forms. 


lc.2 The first and much less frequent one, corresponding most precisely to Their 
manifestations in 'Adam Qadmon as a whole 10 , and is most relevant to Discussion- 
Subchapters 4 and 5. 11 The correspondences are as follows: 

1) 72=K<?fer-Cantillation [Taamym], 

2) 63 =Hokhmah uBynah-Vowel [Niqudot], 

3) 45-Yisra’el Sab ’a uTevunah-Crowrlet design of Letters [Tagym] 

4) 52=Tiferet uMalkhut -Zeyr ‘Anpyn viNuqv’a-Lettexs [‘Otyot]. 


lc.3 A variant of this, which refers to the roots of the Four Worlds as corresponding 
to these four spellings; as they are found specifically within the faculties of the 
’Head’, as manifested in the Name of 63 of ‘Adam Qadmon 12 is as follows: 


1) 72 = A. Hokhmah; 

B. the roots of the faculty of vision [the eyes]; 

C. the Surrounding Soul-of-the-Soul \Ha yah , or Neshamah 
d'Neshamah]’, and 

D. the root of the World of Azylut [Emanation-Light] ; 

10 See EH Gate 5 chapter 1 and Gate 6 chapter 2. 

11 And see also below DS 2e. 

12 See ibid Gate 3 chapter 1, and particularly, Gate 4 chapter 1. 
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2) 63 = A. Bynah 

B. the roots of the auditory faculty [ears]; 

C. the Mental-Soul or Neshamah\ and 

D. the root of the World of Bery ah [Creation-Mentation]; 


3) 45 = A. Yisra'el Sab’ a uTevunah-Tiferet 

B. the roots of the olfactory faculty [nose]; 

C. the mature Ruah [emotive and sensory Spirit]; and 

D. the root of the World of Yezirah [Formation-Sensation]; 

4) 52 = A. Tiferet uMalkhut [ Zeyr ‘Anpyn viNuqv’a] 

B. the roots of the faculty of speech [mouth]; 

C. the animating Nefesh; and 

D. the root of the World of Asyah [Action-Materiality] 


lc.4 The third one is the most common form, 13 in which it appears in the KawanoL 
no les s than 1,500 times [alt hough, to be sure, not all features appear in all places]; 

For some examples, see: EH Gate 1 chapter 5; Gate 39 chapters 5-7 [based on 
Zahar vol. 2 fol. 167a-b referring in the Zahar and in the Lurianic writings, to both cosmic 
development and individual soul-development (indicating the holistic view of macrocosm- 
microcosm relational ontology and see below note 21, and DS 2) and see the commentary on 
this, inSh MRsh fol. 21b-22a]; Gate 42 chapter 14; Gate 46 chapter 4 (early version) and 
chapter 7 (second version); and in Kawanot , see ShaKav Drusheiy haQadysh [for the 
Weekdays] fol. 16b and 17c; and EEH chapter 15 of Shaiir haTefylyn; and regarding Shabat 
and Its relation to the weekdays in this context, see ShaKav fol . 61c . As for original 

Kabbalistic source for the Sefirotic denotations of the letters of the Tetragrammaton, see G. 
Scholem, Reshyt, p . 73, note 2, from the 12th century Kabbalist, R. Ydqov haNazyr, where 
we read that the Yod corresponds to Hokhmah [and see Idel, “ haTefylah " p. 278 near note 62 
where he quotes a text from the school of R. Y. haNazyr, indicating that coronet of the Yod ’ 
corresponds to Keter (and to Ayn Sof)]; the the Heh, to Bynah ; the Vav to Tiferet ; and the 
final Heh, to Malkhut. And see below, note 1 10. 


136 



and thousands of times within the entire Corpus. This set of correspondences, 
although relevant for ‘Adam Qadmon as a whole 14 [see first citation of DS 6], is 
more particularly and most usually, referring to the general manifestations of these 
‘Fillings’ within the emanated and created realms of the Names of 45 and 52, 
which constitute the field of the original Shevyrah and Tyqun by the Divine re- 
emanation in the form of the Five Paizufym ; both after the original Tyqun that 
followed the Shevyrah, as well as in the state of the creation following the Fall of 
‘Adam} 5 It is important to note here the variants in the Parzufym-dc signations 
assigned to the various Names; the significance of which, as shall become clear in 
the DSs below, derives from their essential designations as specifically reflecting 
the vicissitudes of levels of the state of Tyqun. 


The correspondences as follows: 


72 = The [Male] letter Yod of the Tetragrammaton [with the Female 
correspondence denoted by the Name AHYH filled with Yods, as Alf Hy Yvd Hy]: 

A. The Illumination of the Five Parzufym of the World of ‘Azylut [Emanation] 
within Hokhmah corresponding to the Zivvug of ‘Ah’ a vTm’a, 

B. The Hayah, or Neshamah dNeshamah i.e. the Surrounding Life-giving 
Soul-of-the-Soul {whereas the ‘Coronet’ of the Yod that points above the Yod, 
corresponds to the ‘ Ayn-Sof - or the contemplative designation sign for the 
Transcendent Crown and the Yehidah, or the Great Transcending and Encompassing 
Unity, the ultimate origin of the Soul - and see below, DS 3 } ; 

C. Primordial Light [‘Or - of the root-seed of the Soul], the source of 
emanated 'Mind'; 

C.l The 'Light implanted for the Righteous’ - the implicit unity implanted 
within the fully developed souls of the Zadyqym, who continue to reincarnate 

14 As in 1C2, and seen. 11. 

15 As for the ontological variations of before and after the Fall, I shall discuss these 
elsewhere. 
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within each generation, in order to sustain the world and continue to process of 
Tyqun; and regarding this, see below, DS 14 of this chapter, which also discusses 
this in the context of the Amydah prayer]; and 

D. The faculty of sight and its all-at-once unified and coherent quality of 
perception (and see below, section B of this chapter dealing with the phenomenology 
of Kavvanot); 


63 - The [Female, first] letter Hey of the Tetragrammaton [with the Female 
correspondence denoted by the Name AHYH filled with Yods, as Alf Hy Yvd Hy]: 


A. The Illumination of the Five Parzufym of the World of Beryah [Creation] 

in Bynah of Azylut [comprising the Zivvug of Yisra'el Sab’ a and Tevunah and see 
below, DS 13 and 14], 

B. the Neshamah [Mind-Soul]; 

C. Primordial Water [‘ Mayim ’ - of the development of the seed of the soul, 
upon impregnation, the source of ’blood’], and 

D. The faculty of hearing and the elaborate and potentially processional 
mode of knowledge; 


45 - The [Male] letter Vav of the Tetragrammaton [with the Female 
correspondence denoted by the Name AHYH filled with Alefs, as Alf Ha Yvd Ha]: 


A. The Illumination of the Five Parzufym of the World of Yezirah [Formation] 
in Tif eret of Azylut [Zeyr AnpynJ, 

B. The Ruah [Emotive Spirit] 

C. The Primordial Firmament [Raqya - bearing the etymological allusion to 
the word MyrQam ’ or a woven object - the final engraving of the human image in 
the seed of the soul, the source of ’flesh 1 ], and 

D- The faculty of sensation or emotion, the its maturation, as the potential 
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for the process of its integration with the two higher levels of 72 and 63; and the 
perceptual filter vis-a-vis the integration with higher Parzufym that its specific 
mode of experience [i.e. the Ruah\ engenders; 

52 = The [Female, final] letter Hey of the Tetragrammaton [with the Female 
correspondence denoted by the Name AHYH filled with Heys, as Alf Hh Yvd Hh]. 

A. The Illumination of the Five Parzufym of the World of Asyah [Action] in 
Malkhut of Azylut ; 

B. The Nefesh [animating Soul]; 

C. The ingathering of light- water-firmament [mentioned in the context of 
the Names 72, 63, and 45], the 'Hundred Blessings' 16 that enable actual development, 
and the source of the 'outer skin'; and 

D. The realm of action and the conscious active-participation in experiential 
development, which ultimately is to manifest the integration of the three levels 
above It. 


All of these levels (light-water-firmament-ingathering; and gestation-development- 
potential-manifestation), 17 occur on several levels: 

A. That of the formation of the Cosmic Soul of Zeyr ‘Anpyn within Bynah; 
as well as, 

B. The individual soul, both in the literal sense of development of the 
individual body-soul; as well as in the form of the development of the 'holy spark’ 
that is purified by righteous intentions and deeds, and is impregnated in the Zivvug 

16 Me’ ah Berakhot - recited each day, in the course of the activities of the day, 
including prayer, see B .T. Menahot fol. 43b and see Midrash Tanhumah Parshat Qorah 
section 12, where it is stated that King David - a Kabbalistic symbol for Malkhut was said to 
have instituted this practice. 

17 These are detailed in EH Gate 39 chapters 5-7 

18 See below, DS 8. 
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of Zeyt Anpyn Malkhut. This process is also the subject of an important contemplative 

practice, or Yihpd 19 which is also related to various Kavvanot of prayer such as 
Qriy’at Shma sheal haM'ia. 20 


A fourth set of designations was already discussed [and should be seen within the 
context of the third one] above, in chapter 3, dealing with the psycho-phenomenology 
ofthe ‘successful performance’ of the Weltis important to say with reference 
to the theory-of-practice of Kavvanot performance, that each of the ‘Fillings’ of the 
Tetragrammaton contains all the other three. 21 


Indeed, it is a desideratum of the phenomenological study of religions to compare 
the multiform classification-symbolism of the Tetragrammaton found here, with 
other forms of mystical symbolic clusters, as applied in the contemplative- 
transformative practices of other religious and cultural systems such as in Sufism, 
Hmduism, and Buddhism, various forms of Shamanism, etc. With this, we end tire 
methodological and terminological preface, which constitutes DS1. 


19 


20 - 


These are detailed in the ShRhOd. fol. 53a-55b, 


This may be derived from EH Gate 39 chapter 11 Principle 17 when seen in the 
context of ibid, chapters 8 and 10. 


See EH Gate 5 chapter 1 ; Gate 9 chapter 6 [with reference to ! Adam Qadmon ] ; 
Gate 17 chapter 3 [with reference to the rudimentary Tyqun of the 5 Pa&ufym of the Names 

’ ° a,e 18 ChaPter 2 [With reference 10 *<= holy Sparks, as a speculation by 

Rif V] ; Date 24 chapter 2, where despite the inter-inclusion, the unique character of each 

Frlhng is emphasized; Gate 29 chapter 2, Gate 34 chapter 2 principle 11 [both of the above 
with reference of the potential of A&tttarfl; Gate 39 chapter 5 [with reference to the Male ’ 
seed]; ibrd. chapter 1 1 [with reference to the Feminine Waters - the result of the returning 
spark of the Name of 52; and see further citations below n. 33 and DS 4C3.1] and elsewhere- 
and see Safety Drush 3 of Zyzyt where these Name-Fillings are given as the Mobyn of ‘Ab‘a 
spec really; and see further, DS 13c with reference taHahu Ruh'a]; ibid. Drush 5 of Tefylyn 
wr reference to theMohyn of ‘nurturence' for the sake ofthe growth of the lower Patzufym 
whose potential derives through fm’rr]; Drush 1 of Qadysh with reference to the Divine 
ante formulae tn the ‘Rising ofthe Prayers'; and Drush 9 of Rash haShanah with reference 
to the physreal ongtrrs of vocalized chanting [derived based on Gemabyah], 
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2 


The Near-Homologv between Zevr 'Anpvn an d Humanity 


2a. In numerous Lurianic texts we find the statement that ‘Adam is Zeyr ‘Anpyn. 
We also find the usage in this context, of the term ‘ ha'Adam ’ - the human being; 
referring to the practicing theurgist as the exemplar of the human being as such, 
or even referring to the sometime negative manifestations of the human condition. 

2b. In the longer version of RFT’V’s PidZ 24 we read a statement that appears 
with such clarity, only rarely in the entire Lurianic Corpus: 25 

It is known that the terrestrial [emphasis, mine] Man or Woman is not 
likened to only [th& Par zuf] ‘Ab’a [Father-Wisdom] or to [the Patzuf] Zeyr 
‘Anpyn alone, or only [to the Parzuf\ ‘Im’a [Mother-Understanding] or only 
to [the Parzuf] Malkhut. Indeed, the terrestrial Human alludes to all of the 
Ten Sefyrot of Emanation, encompassing all of ‘Azylut [Emanation] together. 


22 As in ShaKav Drush 4 of Drushey haLaylah fol. 53d, and Drush 1 of the Qydush of 
Shabat Eve, fol. 70d and 7 Id; more on this, towards the end of this DS. And see MvSh fol. 
48c. 

23 As in EH Gate 38 chapter 7, regarding the contracting of the Biblical disease of 
Leprosy [and see parallel text in ShMz and SfLiO Parshat Tazrya]. And see note 27 for 
further references. See also the articles by M. Pachter, “ Qatnut and Gadluf and I. Tishby 
“The Messianic Idea and Messianic Tendencies during the Period of the Sprouting of 
Hasidism” [both in Hebrew]. 

24 See ShMRsh fol. 54d. This entire section [from fol. 54c to the middle of 54d are 
missing from the earlier version of the PidZ in the SfhD . And see below, DS 3 a for a 
bibliographical discussion. 

25 

niDba mab ko’n ik nab k"t ik nab KaK p’m bx nbipaj rnrx [!] ntpxn ik pnrmn man »a 
one ny fD2K tin ana "irra ’’sxn ba ’bbian nib’SKT nn’ao ntpyn ba bx tan rrnnnn mxn a:ax mab 

K"n xapu 

And compare LflTr fol. 69a-b and ibid. 108a- 109a [and see below note 35], and EH Gate 16 
chapter 5. 
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from the heights of ‘Arykh Anpyn [the Great Countenance] to the last part 
of [the Parzuf of the] Female of Zeyr Anpyn} 6 


26 Here is one of the places in RH”V’s writings where the final ideal of the equality of 
gender is affirmed. And see in general, EH Gate 9 chapter 7 regarding the principle, 
affirming that there is no spark in existence that is not comprised of both Tetragrammatons, 
45 and 52, which are Male and Female respectively; and see ibid. Gate 17 chapter 3, where 
we find that with reference to the male and female of the two lowest pairs of our list of six 
Parzufym of the Tyqun, each gender contains the other. 

In addition, see EH Gate 36 chapters 1-3 [and this discussion appears in all the 
recensions of RH”V’s writings: SM> pp. 138a- 143b, which is paralleled in ShhO fol. 84b- 
85d, as well as in the later OY pp. 127-132] where there is an extensive discussion of the 
seven levels of the development of the lower Feminine; from a Point below the Masculine 
Six Points prior to the Shevyrah to the final Tyqun wherein Each constantly receives the 
Higher Nurture [of all the Parzufym that are above Zeyr vNuqv'a, up to and including Arykh 
‘Anpyn] through ‘Im’a [Who is the proximate Parzuf], equally and independently On the 
sixth level as well, which corresponds to an idealized First Temple Period, and to certain 
aspects of Their status during Shabat, there is also gender equality. But although there is 
equal sharing of the constant Higher Nurture through ‘Im’a [and regarding the two basic 
forms that this Higher Nurture takes, see below DS 8c and note 231], the Female receives this 
nurture through the Male; however, [see note 231], the Male passes the original nurture to the 
Female, and does not ‘engarment’ it; so that both receive the same level of nurture. And see 
PIdZ in $hMRSh fol. 54a-b and 56b-c. These seven levels shall be further discussed in the 
context of the First Benediction of the Morning Amydah Prayer, in DS 14 section 3, of this 
chapter. In these connections, there is apparently a disagreement between myself and E. 
Wolfson on the ‘gender issue’ for what he refers to as the incorporation of the Fe minin e, into 
the Masculine, I call the Female receiving the Higher Nurture [higher than both the Male and 
the Female Who receive this] through the Male. 

And see EH Gate 34 chapter 2, and Gate 36 chapter 3 [and with specific reference to 
Shabat, see Shakav fol. 60a, and see below, note 383]regarding the incorporation of the 
‘Point’ of the Feminine into the Masculine [or the transformation of the Feminine into a 
point ], which takes place only on the lowest level, in order to begin the process of the rising 
of the male and female aspects of any ‘lower’ level. Once the process begins however. They 
each receive the higher levels ‘in-step’ with each other, and the ‘feminine’ level reappears, to 
unite with the ‘masculine’ without having to return to an undefined ‘point’. For further 
discussion, on these and related issues, see below [in places too numerous to cite, where we 
discuss the metaphoric counterparts to these gender-symbols; and with particular reference to 
E. Wolfson, see] in notes 110, 241, 266, and 361. 


142 



The significance of this statement shall become clear below. 


2c. There are other examples taken from various contexts that further illustiate 
this homology, both with regard to ‘Adam haR’ishon ['Adam, the first created 
Man], and with regard to the human condition and interaction with Zeyr Anpyn. 
These all reflect the effects of the identical ontological origination-level of 'Adam 
haR’ishon and Zeyr ' Anpyn 27 


Returning to the quoted text; the significance of it is that the human being [as is the 
case with Zeyr vNuqv'a ] is the potential embodiment ah the Parzufym. The Lunanic 
phenomenology of the workings of and interactions and states of integration of all of the 
Countenances is what shall occupy us in all the DSs of this chapter, and ought to be 
understood in the context of the psycho-phenomenology of the previous chapter. 

27 Regarding the identity of ‘Adam and Havah as Zeyr and Nuqv’a, see Lg3l fol. 7b, 
lib, 13b, 15b, and 18b and elsewhere, and see ShMRzl fol. 7b, the discourse entitled 
“Ma’amar Pesiolav shel ‘Avraham ‘ Avynu” which may have written by the ‘AR I [see 
arguments for and against, in the introduction to the new and expanded [from MS] edition, 
edited by R. Y.M. Hillel in KetHad. pp. 1-4; this ‘Ma’amar’ is extremely rich in 
phenomenological material particularly with reference to magic, and deserves a separate 
treatment]; and see EH Shaar haKlalym chapter 13 with reference to the ‘slumber’ 

[dormyt’a] that befell Adam and the renewal of Mokyn for Zeyr [for future reference, unless 
otherwise specified, what is said regarding Zeyr refers to both ZeyrvNuqva, and see above, 
note 15a] as it takes place in the daily theurgic cycle [and see below in this note, sections 2f, 
2g, and 2g.2, and DS 13f.l-3 and DS 14]; and regarding the homology in cognitive 
development from birth to age twenty [which also deserves a separate treatment, and for now, 
see DS 13 of this chapter], see Gate 25 chapter 1, and particularly, chapters 7, and 8, and 
ShMRsh fol. 53a and the parallel text in SfhD pp. 224b-225b and elsewhere; with reference 
to the Divine Name of 45 and Adam, see EH Gate 6 chapter 8, Gate 8 chapter 1, Gate 10 
chapter 3 and elsewhere, andghPsfol. 5c and see fol. 20b regarding the human Tyqun of 
Zeyr ‘Anpyn [and see below, note 18], and elsewhere, and regarding the ‘wives’ of Zeyr 
‘Anpyn and ‘ Adam ShMRsh fol. 13c; and regarding the tragedy of shared fate, with a curious 
abdication of responsibility on the part of Zeyr ‘Anpyn, see LqTr Parshat Shofrym, fol. 

101b- 102a, from the writings of the ‘AR”I, and elsewhere. 

With reference to the identical origination-level of both ‘Adam and Havah and that of 
the two lower Divine Parzufym, see first, chapter 2 above, in the body of the chapter, 
between notes 49 and 63. And regarding circumstances that require the back-to-back Z ivvug, 
see there, note 57. However, whereas the text adduced in that chapter refers to the original 
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With reference to the creation of 'Adam and Uavah at the culmination of the Tyqun 
prior to the Fall, 2 * we read thatfl okhmah and Bynah united Face-to-Face; whereas 
the two lower Divine Parzufym, Who came-to-be by means of the Face-to-Face 
Union of the Parzufym Hpkhmah and Bynah within 'Arykh ' Anpyn ; 29 were Back- 
to-Back. They rose to the level of the two higher Parzufym, Hokhmah and Bynah 

where diey united Face-to-Face. This Ziyvug entailed their rising within the’ 
ontological domain of Hokhmah and Bynah 30 , 


They were not able to engage in face-to-face Ztvvug on the level that they were 
emanated, because they had not generated the merit which would have enabled the 

M0by " [SaCred Inte "*S e nce] of 'Ab’a Vink a , 0 descend upon Them and become 
incorporated in Them, so as to be able to maintain their own level of emanation 
and absorb the Mofyyn of Ah' a Vlm'a. And because their emanated level, though 
not mixed with the Qelypo t were still in close enough proximity to them so as to 
cause potential usiupation of the Ziyvug had it taken place on that level 


Therefore in order to unite Face-to-Face, They had rise up to the level of 'Ab’a 
v Im a ,jmd cause 'AfyaVI m’a to rise to 'Arykh 'Anpyn, and there, in the absence 

back-to- back Ziwug of the unrectified state which was between Hokhmah and Bynah- here 
we are dealing with die Ziyvug of the rectified state, when Hokhmah and ByJwHl to 

[ f“ “ Gate 1 1 Chapttr *** Drush 5 of Qriy'ak Shmd fol. 21d, and 
l 1 . o . 23a, Shfja beginning of section 11, and ShMEah fol. 53a and elsewhere] 

Z'malToTZT ■ thc sons and daughters ofz ^ ^ W- whereas 

of Zevr ‘Anpyn” ■ ft ^ •!, u a"" 01 '’ 1 ' “* regarded “ ‘ ,the y°“nger brothers 

yr Anpyn , this will be discussed in DS 13 section f with reference to Qriy'at Shmii. 

28 o 

See further in DS 5 and notes following. 

29 See at length in DS 8. 

Ion 7 t,” ^ H f? Ga,e M 1 lneW “ L1 Chapter 10 - ShMRsb fol. I9a-b 

[onZsto v°l. 2 fol. 99b], and ibid. fol. 34a; and seeSim at the end of section 29 p 219 
where Adan . and Havoh are regarded as Hokhmah and Bynah and see below, DS 13 of this 
Chapter for a dtscussion of die levels that the two lower Divinely and ‘Adam and 
Havah rose to, prior to the Fall. 
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of the Qelypot give birth to ‘Adam and Havah. Thus, both ‘Adam and Havah and 
the two lower Divine Parzufym originate from the face-to-face Zivvug of Hokhmah 
and Bynah, although emanation of the Divine Parzufym preceded 'Adam and Havah. 


It is important to note that by means of the Grace available prior to the Fall [rather 
than by acquisition on the strength of merit], 31 both Adam and Havah as well as 
Zeyr ‘Anpyn Whose inner essence was the potential of the soul of Mosheh [Moses], 
had reached the level of ‘Arykh ‘Anpyn. 32 But as a result of the Fall, they descended 
to their prior unrectified state. During the twenty-two-day period of the year between 
Rosh haShanah and Shemyny Azeret the attempt is made to reconstitute what was 
lost in the process of the Fall, so as to gather the strength for the coming year to 
continue the process of Tyqun, and in this process, the ideal forms of preparation 
for Zivvug are gradually invoked, and the theurgist may embody levels above Zeyi 
Anpyn? 3 


31 SeeLoTr fol. 108a. 

32 See ShMRsh fol. 33d-34a, and see there fol. 19b; and see in this regard, see £hPs 
fol. 40d where it is stated that the soul of Mosheh [Moses] constitutes the inner essence of 
Zeyr ‘Anpyn, and see EH Gate 39 chapter 1. And regarding the level that the soul of Mosheh 
attained in this world, which is the Rayah of the Hay ah, or the Hokhmah of Hokhmah ; one 
level below ‘Arykh ‘Anpyn, which is the level that will attained by the Messiah, see EH 
Shaar haKlalym chapter 11 and LoTr fol. 69b, and LQhShfol. 12a. And regarding the 
‘fallen sparks of the Daat of Mosheh that manifested as the ErevRav [Mixed Multitude; see 
EH Gate 32 chapters 1-2, and ShGil section 20 p. 143] see Lqlr fol. 56b where we read that 
in the generation of the coming of the Messiah, Mosheh, who himself, shall be the Messiah 
[see ShPs fol. 20b, and LqTr fol. 93a-b], shall incarnate within them and complete the 
Tyqun. And see PHH Shaar R’osh haShanah chapter 1, and particularly page 551a where we 
read that no one has yet attained the level of Yehydah [see above, DS lc.4 regarding the 
Name of 72] of ‘Arykh ‘Anpyn, and certainly not of Atyq’a. 

33 See PEH Shaar R’osh haShanah chapter 1, and particularly page 551a where we 
read that the levels above the Hay ah of the Hayah are manifested ‘from Above’ rather than 
through human effort, and regarding the embodiment of the other higher levels, which, 
although lower than the Hayah of the Hayah abide in Its ‘field’ and are accessed by the 
theurgist, see for example, ibid. Shaar haShofar chapter 1 pp. 586a towards the bottom - 
587a. 
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However, it is important to emphasize that whereas the consequences of the 
Fall of ‘Adam as the result of the Transgression of the Eating of the Tree of 
Knowledge were shared by both the progeny of ‘Adam and Zeyr ' Anpyn , 34 the 
blame is never explicitly apportioned to &y r ‘Anpyn; 35 although, as stated 36 the 

level of Mohyn of the archetypal ‘Adam and Havah and that of Zeyr ‘Anpyn and 
Nuqv’a were identical. 


Indeed, there is a sense of equivocation regarding Divine responsibility in the 
AR I s own writings, that seems to be reflected, with reference to the present state 
of the world after the Transgression. For with reference to what we read regarding 
the Hearing-Capacity 37 of Zeyr ‘Anpyn, depicted in the Zohar as follows : 38 


34 See EH Sha'ar haKlalym chapter 13 (from the early recension of RH’V); Gates 32 
c apter 1, Gate 36 chapter 2, Gate 39 chapter 1, and Gate 42 chapter 13 (from later 

recensions);^ fol 2a (and 2b, ff. the second Drush) and the corresponding Drushym in the 
earlier recension, LqTr fol. 10a ff. 

35 D See u L « Xl: fo1 108a on the verse Deut. 32:5. Upon concluding the traditional view 
[and see Rashr tbtd.], that distinguishes between &yr ’Anpyn and the human being, vis-a-vis 
the effects of transgression, RH”V goes on [ibid. 108a-109a] to offer an alternative, based on 
e verse [Psahn 68:35]: “Give strength to Divinity", whete he says [based on ideas similar to 
dtose dtscnssed tn the quote near note 25] that although the rudimentary level of Divinity in 
o zy ut is not effected by transgression [see above Chapter 1 near notes 138-142 
and notes] whereas the lower Worlds, BeryaH, YezyraH, and zGyaH are effected; because the 
tgher evels that would otherwise have been emanated below, return to their implicit source 

“ f Ul ’ a " d SU1Ce the human bdn S ‘S ““ Portion of Supernal Divinity”, and the purpose of 
the Emanatton and the Skevymh is that there be freedom of choice and by choosing the good 

one would restore the potential of Divine Manifestation to Its Fullness, which includes the 
restoratton of the Divine Sptuta that fell from the Parvfym of ’Azylu, [see below, DSs 6-10] 

ere ore the verse foUowmg the one mentioned above [i.e. Deut. 32:6], expresses a lament 
on the part of God as Wisdom- ’Ab’a. 

and funhe? 6 Part ‘ CUlalIy ' m Gate 50 chapler 3 ' ^ fo1 - 4c “d earlier citations in n. 16 

37 See DS lc. 

38 Vol. 3 fol. 294b [‘Idr’aZufa]: prvt im P si xmx ^na 
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n is within This Ear that the prayers and requests depend, and so too, the 
awakened consciousness of the Eyes, 


we 


read in R. Isaac Luria’ s early Per SifdZ: 

For Zeyr ‘Anpyn comprises both Judgement and Compassion. A" d ™ hen 
in the lower world, their voices rise to fhs Ear and He 

becomes filled with Judgements, and turns His Face from Am om> " 

And when the voice reaches His Ear [indicating] that they have repen , 
then Zeyr ‘ Anpyn repairs Himself [so as] to receive [the effluence of] 
Anpyn and Compassion prevails. 

^ll n7 ,vr^ ,forwhen Zeyr 'Anpyn repairs Hrnmeh. by 

^es of die lower reahn having returned from 
theiTevil ways - then ‘Arykh ‘Anpyn will illuminate Him and gaze at Him 
with the Good Eye, and the Judgements are annulled. 


I„ contrast to the Ear of Znyr Anpyn, it is written there, based on 
foliar exegesis, 41 regarding the Ear of ‘Aryl* Anpyn: 


rather straightforward 


In sm P- 25 ^ 1innnn 0^3 WOT’ « *» 

rnv p’n^n v» ym rn „*.« nr o mo *W ^ 

:: r: - ^ j* - » - - ~ ** * •= «= 

13 fcmo’i i”7K TK’ *3™ ^ ^ nniu r?3 


40 See below DSs 4, 6, 8-11. 

41 See citation in note 42, passim. 


42 In SfhD P- 250b-25 la 

n, Bn n „n r, » nr ana®, nfrw nritpa vs Want imttt 
be pun mat antra u’* 1 B ’ m *m to* T"P“ 

*” "" ™ „ n* « - Uri a, nri mam ym o» P* *" »*> 
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And ras for] the Supernal Ear [of ■ Arykh Anpyn] the voice, and nr,,„.~ m,,, 

rasklktE have no effect, for He is Absolute Compassion and does not 

Change. Also, it is by [means of] This Ear [of Zeyr Anpyn], that two drops 

of tears descend [from the Eyes]; whereas within : Arykh ‘ Anpyn there are 

no tears - have compassion, and be at peace ■ [flat vShalom], Also, it is by 

means of the Ear [of Zeyr 'Anpyn] that from the two Nostrils [of Ziyr 

Anpyn] emerge smoke and fire; whereas [regarding ‘Arykh ‘Anpyn] from 

One [Nostril flows] the Spirit of Life to Zeyr ‘Anpyn, and from One [Nostril], 

to the King Mashyah [Messiah], Also, it is by means of the Ear [of Zeyr 

‘Anpyn] that His] Mouth issues edicts and speaks, whereas regarding the 

Supernal One [ Arykh ’Anpyn], there is no speech and there are no words 

and no prophet has merited to It, for none know His Spirit except for 
Himself. 


US, the advantage’ of Zeyr ‘Anpyn over ‘Arykh ‘Anpyn vis-a-vis this world is 
H.s accessibility; albeit that He responds in kind and is apparently incapable of 
responding m any other way, I, is this incapability, symbolized by His turning 
away from Arykh ‘Anpyn as a result of human transgression, which seems to be 
the root of this ambivalence regarding the responsibility of Zeyr ‘Anpyn 


And see below, towards the end of this DS regarding the back-to-back Ziyyug as i, 
occurs today. 


2e. With reference to the general function of human activation of the Kavvamn 
we read m R, Isaac Luria’s Per Sifd. Z» based on die Zahar* dial the Za<ly qym are 
w, bin Zeyr Anpyn, and their prayers reach only to this level; but that it is through 
(hem that Zeyr Anpyn rises so as to be face-to-face with Arykh Anpyn. Indeed 
(here he writes d,at the Zfldyqym rise higher than Zeyr ‘Anpyn 


43 


In jSfhD . ibid. 

44 Zfiharvol. 3 fol. 129a [‘Idr’a Rab’a] 


45 


See ShE on p. 253b, and compare EH Gate 39 chapter 4 [originally from the 


later 


148 



-46 

And see I.gTr where we read : 


The essential Kavvanah is towards [the Zivvug of] ‘Ab’a v'lm'a [Hokhmah 
and Bynah ], wherein ‘Arykh ‘Anpyn is engarmented, within which abides 
the ‘Ayn-Sof [the Infinite], Who unites all and is the Soul of all, and the 
essence of Kavvanah is within Him. ... When a person intends [one’s 
Kavvanah] for Zeyr ‘Anpyn alone it is sufficient, for therein is also found 
‘Arykh ‘Anpyn and ‘ Ab’av‘Im’a , engarmented 47 one within the other, and 
all, within Zeyr ‘Anpyn. For this reason the Torah scroll does not contain 
musical Cantillation and vowels [see above, DS lc.l] for these refer 
to the roots of Zeyr ‘Anpyn... whereas [in the Torah scroll], only the letters 
and the coronets, which represent the illumination of Bynah [are revealed]. 

... Indeed, ‘Arykh ‘Anpyn and ‘Ab’a which are always concealed and hidden 
are not revealed at all [in the Torah scroll]. And the person who recites [the 
Torah] needs to have the Kavvanah with reference to the Cantillations and 
the vowels, that they be engarmented and hidden [within Zeyr ‘Anpyn and 
manifesting within It] as ‘Arykh ‘Anpyn and 'Ab’a, and by means of the 
recitation, the person arouses the light of ‘Arykh ‘Anpyn within Ah a and 


stratum of RfcTV’s writings, hidden by him [reason, undisclosed] and then rediscovered by 
R. Avraham Azulai, two years before RET’V's passing, and later edited by R. Y. Zemah 
bearing the title OY. see there p. 9b. 

46 See there, fol 1 17a [on Isa. 26, and compare SfluiQ fol. 80b 

... -iron -ip’jn bob nntwi bon nano Kintp m o”x mt? ]no mbrm ... ktw poV ronsn np’yi 

D’aj?e in i’N jvo nrVi N*r -pn nr -pn nr ktw n"k ksoj w ’=> ^ tm dik n 

own ... nr 3 mKn Kin® yam K"r3 ontp nvniKn pn nVinn irw ... n"t cni© 1 ? dmidi on ’d nmpn 

awobm taxi mm nV nmpji onsytoV smpn pan* T™ ^ ™ pni W!TT 

bob DH'KBtf ny «”t -pn noni xdn -pn koni rax -|in k”k nix nmynn inxnp3i D’oVyj onu? xVx og? 

nViyn 

47 Regarding the significance of the term used here: “engarmenting” see below DS 
8c. 

48 The Torah is the embodiment of Zeyr ‘Anpyn - see EH Shaar haKlalym towards 
the end of chapter 1; Gate 20 chapter 3: ShaKav fol. 40c, and 106c and elsewhere. 
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Ab’a 49 within ‘bn ’a and ‘Im’a 50 
illuminate all the worlds. 


within Zeyr ‘Anpyn, so that they 


Although structurally different from the Cordoverian understanding of the letters 
as purveyors [by means of the Sefyrot] of the presence of the 'Ayn-Sof, 5 ' functionally, 

it serves the same purpose, rendering the Engarmented ‘Ayn-Sof as Present to the 
ritual reader. 

Indeed, from the theurgic perspective, the conclusion of the ‘AR’Ts Per SifdZ f 2 is 
that one’s Kavvanah 53 is directed to ‘Aba vim’ a as they unite within ' Arykh 
Anpyn. It seems to me that the reason why the theurgist can raise Zeyr ‘Anpyn to 
these higher levels is because prior to the Fall both ‘Adam and Zeyr ‘Anpyn had 
reached levels far beyond the mere innate-manifestation-capacity of Zeyr ‘Anpyn. 54 

2f. In an extremely important teaching that RH”V recorded from the ‘AR”I, 55 we 
read, based on a saying of the Talmud 56 that there are four types of sinners who do 
not receive the Face of the Divine Presence; which the ‘ AR”I takes to mean, that 
these transgressions, graded according to their level of severity, prevent the 
illumination of the Union of the Masculine and Feminine Countenances from 

reachmg the lower levels. The transgressions; their effects and the reasons for 
them, are as follows: 


49 Probably referring to ‘Ab’av'Im’a 
50 Probably referring to ‘Im’a as Yisra’el Sab’ a uTevunah 
See above, chapter 1 note 118 and there, citation from SPR. 

See . SfhD p. 261a and 267a and elsewhere. 

53 I.e. as a Zadyq within Zeyr Anpyn. 

” The themes of the interactions between all of the above Parzufym are taken up in 

the DSs below, particularly, from 9-14. The theme of contemplative recitation shall be taken 
up in the second section of this chapter. 

55 This is how it is attributed inShMRzl fol. 4d-5a, and in ShMz fol. 61a-b. 

56 B.T. Sotah fol. 42a. 
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1 Frivolous or meaningless talk, or the very presence of one’s consciousness, 
when it is not engaged in the sacred realm, which is the least impactive of sins, 
causes the removal of connection between Arykh ' Anpyn and the levels below; 

2. Flattery, or insincerity, causes the removal of 'Ab’a [Father-Wisdom] 
from the levels below; for whereas frivolous talk may be hue, this kind of speech 
contains an element of falsehood, although not necessarily resulting in detrimental 

effects; 

3. Lies told for personal benefit at the expense of someone else causes the 
removal 7 m‘a [Mother-Understanding] from the levels below; 

4 Slander for the sake of mining another's reputation, which according to 
the Talmud 57 is the most grievous of sins, and is considered even more serious than 
murder, causes the removal of Zcyr ' Anpyn from the levels below, so that the 
Shekhinah who is explicitly exemplified in the text as “the levels below”, receives 

no illumination. 


Thus in the absence of these transgressions, according to the ‘AR”!, these higher 

levels are in principle, available to the human being, through whom Zcyr ‘Anpyn 
becomes filled with the higher levels. In addition, it seems that in principle, the 
engagement of one’s attention in the sacred realm conducts the illumination of 

'Arykh ‘Anpyn. 5 * 

2 g Returning to the citations at the very beginning of this DS, it is important to 
state that in only two places in the entire Lurianic Corpus devoted to the Kawanot 
do we find the direct injunction to “intend that you are Zcyr ’Anpyn” 59 : 

1. in the recitation of the Shma and the preparation for sleep, and 


57 B.T. Arakhin fol. 15a-b 

58 The nature of this illumination is not clear, but it seems to me that it refers to the 
•engarmented’ illumination rather than the direct illumination, based particularly on the quote 

from note 46, and see note 48. 

59 See above, note 21. 
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2. in the recitation of the Qydush on Shabat Eve. 


The first corresponds to the lowest level of the four daily theurgic invocations of 
this prayer 60 , conducting only the outer levels of ‘Ah’ a v'lm’a to Zeyr ‘ Anpyn . In 
contrast, the Qydush on Shabat Eve represents the entry of the two lower Divine 
Parzufym into the Garden of Eden, and the beginning of the process of regaining 
the pre-Fail state, and beginning their rise to Arykh Anpyn and the Zivvugym that 
take place on various levels during the course of the Shabat 61 Placed at the two 
ends of the theurgic spectrum, it seems to me that this instruction encompasses the 
entire spectrum of Kavvanot, so as to be the ideal standard contemplative procedure 
of the Lurianic theurgist. Apparently, due to the radical presumption required of 

the theurgist, RH”V reticently placed this instruction on the two ends of the theurgic 
spectrum. 62 


2h. With reference to the theurgic Back-to-Back Zivvug as it takes place today, 
we read in EH 63 , that no Zivvug, even a Back-to-Back Zivvug can take place 
without the arousal of Feminine Waters. 64 And we may point to two examples of 
the Back-to-Back Zivvug that take place during the weekdays: the Afternoon Prayer 
[Minhah] and the Evening Prayer [ArvytJ both of which are characterized as requiring 
this type of Zivvug due to the fact that the afternoon and evening are periods of the 

60 See below, DS 4c3 and DS 13. 

61 See EH Gate 36 chapter 2. 

62 Here we find the solution to the ‘mystery’ raised by Shabt’ay Zvy, who is quotes 
by A.M. Cardozo [see Y. Liebes £od ha’Emunah haShabta’ivt p. 26 and p. 287] as declaring 
that: the AR”I constructed a beautiful Chariot but declined to state who rides upon It.” It 
seems to me that the one who rides upon It is the theurgist who is rooted in Zeyr ‘Anpyn. 
Indeed, such a statement by Shabt’ay Zvy, bespeaks a basic ignorance regarding Lurianic 
Kabbalah. M. Idel [see his Me ssianic Mystics p. 185 and n. 1 1] has already pointed out the 
marginality of Lurianic Kabbalah in Shabt’ay Zvy’s religious outlook. 

63 Gate 6 chapter 8 

6(1 Regarding the meaning and significance of this term, see above chapter 1 note 1 1 1 
and chapter 2 note 57, chapter 3 note 25, and below DS 13. 
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day bearing a preponderance of Dyn, and because of this, there is an insufficient 
level of Mohyn present. Thus, so as not to risk a Face-to-Face Zivvug with the 
possibility of the Qelypot to derive undue sustenance, there is a Back-to-Back 
Zivvug. 65 However, we may discern a difference between these two Prayers. 


2h. 1 The Back-to-Back Zivvug of the Afternoon Prayer is defined in ShaKav 66 as 
taking place within the entire range of the two lower Countenances, 6 rising up to 
unite Face-to-Face within ‘Ab’a v'lm’a . 68 It is associated with the personage of 
‘Eliyahu the Prophet, who became the Archangel of the lowest world, the World of 
Action, 69 where there is never a face-to-face Zivvug ; 70 although simultaneously 


65 See ShaKav fol. 19b-c and 59c-d. 

66 See ShaKav Gate of Qriy’at Shma chapter 1 fol. 19b-c; Gate of the Minhah Prayer 
chapters 1 and 2, fol. 51d-52a; and Gate of the Differences between the Prayers, fol. 59c-d. 

67 1.e. the two pairs of Lower Countenances outlined in the list of Countenances, # 5 
and 6, in DS 14 of this chapter. 

68 See above, between note 27 and 32 and notes. 

69 See ShaKav Gate of Qriy’at Shma chapter 1 fol. 19c. And see EH Gate 50 chapter 
7, and ShGil Sections 32 and 33. The reason that this Back-to-Back Zivvug encompasses the 
entire range of Zeyr ‘Anpyn has to do with the activity of ‘Eliyahu the Prophet during the 
First Temple period. As we read in EH Gate 36 chapters 1-2, and see SfhD page 139b, 
during the First Temple period the capacity of the Zivvug of Zeyr and Nuqv’a was that they 
were potentially always Face-to-Face within the entire range of Zeyr ' Anpyn encompassing 
both pairs of the lower Pargufym, with the ready availability of drawing their full Mohyn 
capacity, which would mean that their first five Sefyrot were able to manifest the first five 
Sefyrol of ‘Ab’a v’lm’a. But due to the idolatry practiced during the period of King ‘Ah>v, 
Zeyr and Nuqv’a returned to the state that They were in prior to the First Temple period, [the 
third of the seven states referred to above, in note 26] when They were Back-to-Back, and 
Nuqv’a although a full Ten Sefyrot, encompassed only the lower half of Zeyr, and the first 
five Sefyrot of Zeyr illuminate the lower Sefyrot capacity of Nuqv’a, but not Her five higher 
Sefyrot [and see AY p. 129b, , where the wording of this level is as described here, and 
slightly different than that described ibid. p. 127b]. Resulting from ‘Eliyahu’s prayer [which 
took place during the period of the day corresponding to the Minhah Prayer], and his 
demonstration of the absolute Divinity of God [IKings 18:30-39], he was able to effect a 
return of Zeyr and Nuqv’a to the Back-to-Back position encompassing the entire range of 
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there is a face-to-face Zivvug between the upper half of Zeyr 'Anpyn [Yisra’el] and 
the upper half of Nuqv’ a d’Z'kyr ‘ Anpyn [Le’ah]. 


Zeyr ‘Anpyn and Nuqv’ a, so that They would be able to reunite Face-to-Face within the entire 

range o Zeyr ‘Anpyn provided, apparently that the requisite Feminine Waters are present for 
such a union to occur [and see next paragraph]. 

See EH Gate 47 chapter 1. It seems to me that the reason for this is because, as we 
tea mShMEsh fol. 35d ff; at the time of the creation of ‘Adam and Havah, the World of 
yah was stationed at the level of what is now, the Tiferet of Yezyrah, and eventually [prior 
to the Adamic Transgression] rose to the level that it manifests [on the spiritual level] on 
shabatdunng the period of th cMmhah Prayer at the present time; when the World of Asyah 
was completely subsumed in Malkhut of Agyht. Since the entire Lurianic theurgic process is 
designed to complete what was intended to be completed by ‘Adam and Havah, and at that 
tune, the level that is presendy designated as Aiyah was entirely subsumed within the realm 

° yp0t and the hoIy sparks wi(hin wer e intended to be purified ‘from above’ thus 

apparently there was never an intention that a Zivvug take place on the level of the prerently- 

constttuted [the Asyah of] Asyah . This may be a prooftext for the eschatalogical position of 

the Ga on of Vtlna, diseussed above, in chapter 1 note 79. On the other hand, we may claim 

that for a long the Redemption hasn’t come, although theZiwng doesn’t hike place in the 

[Asyah of] A syah, the Shefa or sustaining effluence, is to be found, even to give life to the 

Qdypot that still hold the sparks. In addition, in StM Rsh fol. 37d-38a we read that at the 

tune of creation, both the inner worlds and the outer worlds ‘rose by themselves’, whereas at 

this tune, only the inner worlds rise [“for if the outer worlds were also to rise, we would see 

the nstng of the worlds with our eyes; how they ascend from what they were (constituted as); 

w ereas e nstng of the inner worlds is not discerned and seen by the eye, although [(his 
aspect) rises” 

Jiva’is h”b>y tan bm ww naa n’5iy yn moViyn tvVy mrya a>Kn ip«n nViy rrn nwirnn m an o 

[nViy® ’"syx py5 n*nn nyj nwViyn 
i.e. when the inner and the outer worlds rise, [or even when only the inner world rises] it 
does not imply that the outer realm ceases to be, but that it is transformed [and presumably at 
e eschaton, ,t will also rise and be incorporated, but not destroyed]. And perhaps, due to 
human effort, the outer world of Asyah may also rise in the Zivvug of the eschaton; particularly 

W ™ We ° onslder entire Phenomenon of the ‘Fall of ‘Adam’ was regarded by the 

I as necessaty’, within the context of the verse [Psalm 66:5]: “Come and see the Works 
o God. terrible is His dotng towards the sons of Man”, as we read in tafft fol. 4b [twice] and 
Oa, based on the early Midrash Yilamden,. Ber’eshyl : 10 [and see Tanhnma VaYeshev 
chapter 4], So, to my mind, the jury is still out on this one. 
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The significance of this Zivvug [of the Afternoon Prayer] is, it seems to me, 
intentionally left obscure. And I would agree with the conclusions regarding it 
reached by the great 18th century Kabbalist R. Shalom Sharaby 71 , that this Zivvug 
represents the culmination of the purification efforts throughout the day, as they 
rise to the higher level and register their effects there; considering that the daily 
cycle of the Hebrew calendar begins with the evening and ends in the following 

dusk. 

2h.2 The back-to-back Zivvug of the Evening Prayer 72 is a prelude to the relative 


71 See in his NhSh [the edition published in the standard ed. of EH] fol- 17b. 

72 This is described in the citations from ShaKav mentioned above, in note 66, as well 
as in ibid. Drushey haLaylah chapter 4 fol. 54a. And see QI pp. 105a- 106a and parallels 
cited there. And see note 1 1 for related citations from EH Gate 39. For the terminology of 
what follows, one is referred to the Parzujym listed as # 4 and 5. This Back-to-Back Zivvug 
between Yaaqov and Rahel is enacted in the ‘Holy-of-Holies’ of the World of Beryah 
[whereas all of the other Prayer-Zi'vvugym take place in the World of ‘Azylut and for the 
differences between ‘Azylut and Bery’ah see DS1]. 

In the ascent of the Zivvug into ‘Azylut, which transpires on a level that does not 
require the participation of theMekhaveyn [the theurgist], one aspect of Rahel remains 
below, throughout the entire night, and until Midnight, one aspect of Rahel ascends and 
unites with Le’ah, becoming one Parzuf identified as Le’ah, and Le’ah unites with Yaaqov, 
within the lower half of Zeyr ‘Anpyn. For an earlier version of the Lurianic Kawanot of 
TefylatArvyi that contains this last element [although there, the lower half of Zeyr ‘Anpyn is 
not identified as Yaaqov], see the Chapter 12 of the Shaar haKlalym of EH, page 19a. 

And see ShaKav fol. 54b [and see there also, note 5 of HaguB . 1 where we read of three 
conflicting reports regarding what RH”V heard from the ‘AR”I concerning the descent Rahel 
into the World of Bery ’ah: 1. that it is the ‘Tenth Point’ referring to the Malkhut of Rahel that 
descends into the World of Bery’ ah, or 2. that it is the Nine Points [of the potential of the 
SeJyroU which are added to Her when She is in Union with Zeyr Anpyn that descend into the 
World of Beryah or 3. that it is the Keter of Rahel that descends into the World of Beryah. 
The problem of the third alternative is that in ibid. Shaar haTefylyn chapter 5 [fol. 10a] we 
read regarding the original point of the Tyqun of Malkhut, which as reported in EH Gate 1 1 
chapter 6 [and see below, DS 7 between notes 213-215 and notes], as It sKeter, that It always 
remains in ‘Azylut. The problem with the second alternative is that usually, the aspects that 
are added to the essence ascend, rather than descend. This is the question that RH”V has in 
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return to the original state of creation, culminating in the new Zivvug within ‘Arykh 
Anpyn that takes place at midnight, as a ‘recapitulation of the first or Original 
Zivvug, so as to begin the entire cycle of creation over again, as ‘the next day’. 
These themes will be further discussed in DS 13 with reference to the four daily 
theurgic invocations of the Qriy ’at Shma prayer. 73 


There is an additional back-to-back Zivvug that takes place between Rosh haShanah 
and the end of Sukot, which we hope to discuss elsewhere. 


this regard, in EH Gate 34 chapter 2 principle 1, although in ibid, chapter 2 of Tefylat 
haAmydah [fol. 28d], it is stated explicitly that the nine additional Sefyrot descend into 
Beryah. The problem with the first alternative is that it contradicts what was discussed earlier 
regarding the union of Rahel tmd Leah during the Evening Prayer, where it is stated 
explicitly [fol. 54a] that it is the Keter of Rahel that unites with Le 'ah. 

When the discussion continues in the .ShaKay, with reference to the descent of Rahel 
at midnight [the last paragraph of fol. 54b]; it is probably because nowhere else in the 
Lunarnc Corpus is the first alternative developed [an example of the ‘Principle of Implicit 
Obsolescence’ discussed in DS lb], that we read that at midnight there is an additional 
descent of the Keter-root of Rahel into Bevy' ah, i.e. in addition to the nine Sefyrot that had 
descended at the beginning of the evening. This bring us back to the second difficulty raised 
above. I believe that we can arrive at a satisfactory resolution of this problem based on the 
YfSh a classic commentary on EH and JiMKay by the important but unresearched late 18th 
century Kabbalist from Salonica, R. Shlomoh haCohen [published in the back of the standard 
editions of EH and J&aKay; see in the latter, fol. 7c note 3 on chapter 2 of Tefylat haAmidah; 
and see this cit. in note 14 ofHaguB in the standard EH, on Gate 34 chapter 2 principle 1 
that discusses the second alternative regarding the descent of Malkhut], based on a careful 
readmg of EH ibid, where he concludes as follows: The nine Sefyrot that descend into 
Beryah do not ‘fall’, but descend, in order to gather the sparks for the Morning Zivvug [see 
SimKay ibid. fol. 54c]. And regarding the question of whether it is the Keter or the Malkhut 
of Rahel th&t descends, and the problem raised with regard to each alternative, we may add' 
based on the reading of the YfSh ibid, that the Keter has a ‘front’ and a ‘back’ [and see 

below, DS 9b]; and it is the ‘front’ that remains in ‘Azylut, and the ‘back’ that descends into 
Bery’ah. 

For further discussion of the relation between the two lower Divine Parzufym and 
the human bemg after the Fall, particularly with reference to their parallel processes of 
development, see below DSs 13 and 14. 
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3 Introduction to Discussion Subchapters 4-8 and a Brief Bibliographical 


Interlude 


3a. In DS 4, we enter into an extended discussion of the descriptions of the 
‘Ayn-Sofm Lurianic cosmogony, and Its daily role in Lurianic theurgy. Following 
this, in DS 5-7 we shall examine the Divine Autogenetic Zivvug that ushered in the 
process of Tyqun. In various places 74 we find described, the inner-essence Zivvwg 
of the two highest aspects of the Tetragrammaton, which we shall discuss m DS 5. 
In one of these places 75 the text seems at first sight, to indicate that this level of 
Zivvug produced the Shevyrah as well. My arguments against this interpretation 
will be presented in DS 5 as well. 


Another important theme to be examined concerns the nature of Divine Primordiality 
in Lurianic Kabbalah. This shall be the focus of DSs 6 and 7. And DS 8 shall 
examine the inner-workings of the immediate effects of Zivvug that ushered in the 

process of Tyqun. 


3b Incidentally, since we shall be referring numerous times below, to the SfhD 
and the ShHO, here is as good a place as any to indicate the close textual relationship 
between these two of works. We must particularly note the fact that in nearly all 
cases regarding these works, the version of any discourse in the SfhD, where the 

74 See SfhD pp. 17 col. b -18a and 29 col. b - 30a, and compare to ShHQ fol. 21d and 
28b, and HI Gate 9 chapter 6 and Gate 10 chapters 1 and 2. And regarding the teleological 
dimension of this process, see above chapter 2 and note 57. 

75 Eli Gate 9 chapter 6. In this connection it is important to note that the Mv Sh does 
not mention this Zivvug at all [and the Zivvug mentioned on fol. 2d refers to the one that 
produced the ‘New Name of 45’ and see DS 7], but [on fol. 7a-b] discusses the process of the 
Shevyrah as resulting from a second Zymznm within ‘Adam Qadmon and the internal 
Ziwugym of Atyq, ‘Arykh, and ‘Ab’a v’lm’a that produced the Shevyrah in stages. This it 
seems to me is a diplomatic reading by RH” V of his earlier written sources in an attempt to 
resolve apparent contradictions; some of which remained unresolved there, but seemed to 
attain resolutions in AY where [when the Jerusalem Genyzah recensions of (MI, AY, and 
OY a re taken as a whole] none of these details are left out, and see DS 5 and 10. 
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language is both richer and denser, is increased in length, by about a third, in the 
version of ShHQ , but with the sequence of explanation of any discourse or fragment, 
of the two, remaining the same (and in the first 95 pp. of SfhD. there nearly is a 
100% content-overlap between these two works). This is not the case when we 
compare these to the discussions of parallel topics in EH. where we find no sequential 
homology with the above mentioned works. This would indicate the priority in 
time, of the composition of the SfhD: making it the earliest rendition of the Lurianic 
Kabbalah. 


Of course, one may argue that the SfhD is the final redaction of the ShHQ : but 
apart from this being counterintuitive, it should be borne in mind that R. Me’iyr 
Poppers 76 calls the "Eight Gates" [of which, ShHQ is the second], the 'final 
redaction , whereas he describes the SfhD as comprising the first attempts at editing 
RH”V's earlier Lurianic writings. It seems to me that the reason why it is regarded 
as the final redaction is because In addition, it is in the SfhD . alone that we have 
an unequivocal quote of a conversation between the ‘AR”I and RH”V recorded 
while the former was still alive, 77 this would settle the matter of the priority of the 
. SfhD - And see the conclusion of Yosef Avivi 79 regarding the two versions of the 


See his Introduction to the standard EH. which he redacted, on the page before the 
introduction of RH V [which begins on the lower half of fol. la; thus, we may number this 
important document fol. -lc - fol. lb, middle]. The evidence presented here is not conclusive; 
as on fol. -lc-d, in his list of the names of the original Eight fiatas of RH”V’s Damascus 
edition, which he calls the ‘final edition’ he does not call this work Shaar haHaqdamot, but 
Drushym viHaqdarnot . However, as he says further, [on fol. - Id], the SfhD edited by R. 
Binyamyn haLevy and R. ‘Elyshah Guistali [corresponding to the recently - for the first time 
- published edition that I am using here] is the first Mahadurah, thus this is a reasonable 
reading. It is important to note [and surprising that this has not been noted before] that the 
names of the Ei ght Oates of R£L”V’s Damascus edition as given by R.M. Poppers does not 
correspond to those in the Jerusalem MS 4°48 quoted by Scholem [in his groundbreaking 
article “Authentic Writings”] and Avivi [in BAr [pp. 26-27]. 

77 See the PIdZ„ in SfhD. p. 233a line 16. 

78 Regarding RH”V’s other possible mention of the ‘AR”I - while he was alive - in 
ShaKav fol. 23a line 15, see below DS 13 regarding the Kavvanot of Qriy’ at Shmk 
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Peru sh Idr’a Zut’a [PIdZl; 80 that the second one is an expanded rewriting of the 
first. 


3c. A certain legend grew up around the origin of the .SfhD, propagated by the 
author of Shivhei ha’AR’T of R. Shlomy’el of Dresnitz 81 regarding an illness of 
RH”V, said to have afflicted him for an entire year, that took place some fifteen 
years after his master’s demise, when R, Yehoshu”a ben Nun 82 was said to have 
paid RH”V’s brother fifty gold pieces, and then hired one hundred scribes to copy 
in the course of three days, some six hundred folios of the Lurianic Corpus, after 
which time RH”V recovered from his illness. These pages were said to be the 
origin of SfhD. SfhK, 83 and SfLiq . 


79 BAr pp. 38-39. 

80 See in SfhD pp. 215-236, and in ShMRsh fol. 47d-59a. For additional proofs that 
the ShHO in the form that we have it represents perhaps, even the final recension of RH”V’s 
theoretical writings, see below. Appendix II note 106. 

81 See STAr pp. 240-241, and see Gershom Scholem, "Authentic Kabbalistic 
Writings", p. 193 where this legend is alluded to without critical comment, and see the 
introduction to the SfhD. by R. Y. M. Hillel p. 13, and likewise, R. Meroz in her dissertation 
p. 45 who seems to have uncritically accepted this legend. And see next note. 

82 See STAr pp. 72, 74 and see p. 76 where Benayahu presents other evidence to 
question the veracity of this legend. 

83 Avivi [in BAr pp. 12 and 25] lists the Jerusalem MS Ben Zvy 214 as an early 17th 
century copy of RH’V’s Mahadurah Qamah of the SfhK . In comparing the text with the 
PEH and the ShaKav [see in the MS, fol. 7a ff, and compare with PEH Chapter 1 of Shaar 
Hag haMazot and Chapter 1 of’lnyan haPesah in the ShaKavl I have determined that the text 
follows those portions nf PEH in those places where in the latter text, there is no designation 
of Mahadurah Batrah, and differs from the text recorded in ShaKa v. In addition, it is only in 
the PEH that the names of the colleagues of RH”V are preserved, when quoting teachings in 
their name, whereas in the ShaKav these are omitted and in their place we find meha- 
Haverym. Avivi [ibid. p. 29] lists the London British Museum MS Or. 12263 as the Kawanot 
MS of the original Eight Gates, whereas it actually corresponds to the ShaKav edited [and 
perhaps partially rewritten] by R. Shmu’el Vyt’al’s Eight Gates. Likewise, the anonymous 
SfhK of the London British Museum MS Or. 12345 corresponds to the PEH [Mahadurah 
Qamah], as do the Mahadurah Qamah sections of the PEH edited by R. M. Poppers [see the 
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However, not only is such a story not recorded in RJT’V’s diary, what we do find 
there, is a submission 84 concerning an illness that he had contracted in 1604 [twenty 
eight years after his master’s demise] which lasted for three weeks. Why would 
RH V have mention this, and not the far more significant illness supposedly suffered 

through some thirteen years previously? Thus, it seems to me that this legend has 
no basis. 


3d. In dating the ‘filling in of details’, i.e. the development of the recorded 
collection of the advances in the Lurianic Corpus’s descriptions of Divine processes 
pertinent to a discussion of the theory- of-practice of Lurianic theurgy, from the 
early period of the association between RH”V and the AR’T, to the period following 
the full extent of the AR’T’s revelations, reflected in RH’V’s writings after his 
teacher’s demise, perhaps no work is more important than the two versions of the 

PIdZ. But we must know how do proceed with this. In the preamble of the later 
version of the PIdZ we read: 85 


Know, that my teacher of blessed memory began to explain this "Idr'a, with 
the intention of encapsulating within his explications, most of the principles 
pertinent to this Wisdom, i.e. the Wisdom of the Truth. And in the process, 
many [perplexing] expressions of this 'Idr'a as well as those of IZoharl 
Idrat Nas’o [ Zohar vol. 3 fol. 127b-145a] would be explained. But I merited 
to hear but a little bit, as your eyes may behold. I copy them here according 
to the order in which I heard the discourses from him 

original, wntten m 1648, preserved in Jerusalem Heykhal Shlomoh MS 70a and MS Oxford 
1700. Regarding this Mahadurah as a whole, see R. M. Poppers [above, note 44], who also 
does not mention this story. Thus, the origin of the edition where RfTV’s writings that are in 

a ‘disarrayed order’, from which theSfhD, SfhK and the SfLig were edited, is as yet, an 
unsolved mystery. 

84 See on page 1 3 of the SHez 

85 PIdZ in ShMRSh fol. 47d-48a 

in naann bv msnpn an mwaa biVaV myna mm mun bv it kyik ’V ita 1 ? V>nm b"i ma n jn 

M 161 nT,!a mum in o-n mnt* tr-waia rn mu w mm mnn nnpm 

D’EtiTrn uaa yaitp ntpn -non ’sa rts op’nya mm rtJNim mrnn -pry *vyra aya p- 1 
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Having in our possession both the version of the PIdZ written while the AR I was 
alive, as well as its version written some time after his demise, we find that 
although, as implied, many important discussions in the Lurianic Corpus, such as 
the Zimzum and the Shevyrah, as well as many details regarding the actual Kavvanot, 
are not found therein, we may attest to the fact that it contains, in both versions, the 
most integrated presentation of its kind, of the development of and interrelations 
between the Divine Paizufym of the Tyqun; constituting the theory- of-practice of 
Lurianic theurgy. 


Although, not all of the technical language found in the Lurianic Corpus for explaining 
these processes are to be found in both versions of the PIdZ, they are implicit 
therein and do not contradict what we find in them. It is in those elaborated 
expositions [particularly with reference to the doctrine of the Zelem* 6 ], however, 
that we locate the development of the Lurianic exposition in the areas that concern 
us in this dissertation. Incidentally, it is worth taking note of all of the cross 
referencing between the two versions of the PIdZ, for we can easily discern that 
whereas there is enormous [though not complete] overlap between the two, the 
order of exposition is often different, and the later recension in the ShMR sh contains 
a few significant discussions that do not appear at all in the earlier recension. But 
these discussions do not constitute a theoretical departure from the earlier version. 
Indeed, the ability of RH”V to provide a near-duplicate of the thematic discussions 
of matters bearing on the PIdZ in his rewritten commentary attests to the overall 
continuity of the basics of the Lurianic system. 


The ‘A vn-Snfin Lurianic Cosmog ony and Theurgy 


4a On the explicit and direct relation between the pr z-Zim^um Infinite [ ‘ Ayn-Soj] 

and ‘Adam Qadmon there are numerous textual witnesses. See the beginning of 


86 This idea is first developed in thtShaar haKlalym of EH [based on the writings of 
R. Mosheh Yonah, and see Appendix n, note 88], chapter 12. This indicates that the material 
in PIdZ predates even this early recension. 
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87 * 

EH which discusses the process following the original Zimium, of the entry of 
the Qav [line, or ‘measuring line’ 88 ], which ‘is drawn from the ‘Ayn-Sof and touches 
It’; where the first ‘downward’ movement results in the simultaneous manifestation 
of the Great Surrounding Light of the 'Ayn~Sof and the first of [both] the Circular 
[Igulym], and the Macrocosmic Straight Pathway [Yosher] aspects 89 of the Sefyrot 
of 'Adam Qadmon, Who is no longer considered the absolute ‘Ayn-Sof, for were 
this to be the case, the Zimium would not have achieved its purpose, which is to 
enable differentiation out of Absolute Simplicity. Elsewhere 90 it is stated that the 
inner-light of ‘Adam Qadmon is ‘Ayn-Sof. It is also maintained 91 that the ‘Ayn-Sof 
illuminates ‘Adam Qadmon from within and without . 92 And as stated elsewhere in 
EH, ‘Adam Qadmon is the most primal and essential garment of the ‘Ayn-Sof. On 
the other hand, it is also stated 94 that all the Worlds are ‘vessels’ in comparison to 
the ‘Ayn-Sof but that the ‘Ayn-Sof resides in all of them. All of these texts are of 
the later writings of RH”V . 95 


87 Gate 1 chapters 2-4. 

88 And see particularly, Zohar vol. 2 fol. 233a, 258a, and Zohar Hadash fol. 56d-58d, 
all referring to the Qav haMidah [the measuring-line], which may have served as a source for 
this idea in Lurianic Kabbalah. 

89 1 shall not enter here into a discussion of the apparent contradictions in the Lurianic 
writings regarding the priority-in-manifestation of one type of Sefyrah over the other, or their 
simultaneous appearance, for this will take us far afield. For now, see M. Pachter, Iguylim 
vYosher: IToldoteha shel ‘Idea [Hebrew] pp. 59-90. 

90 EH Gate 42 chapter 3. 

91 EH, Introduction to Gate 43. 

92 And see below DS 9. 

93 Gate 3 chapters 1 and especially 3. 

94 Ibid. Gate 40 chapter 1 1. And see above, chapter 2 note 97, the citation from the 

OfcR. 

95 And all are to be found originally, in the recently published edition of AY. in the 
sections there corresponding to those cited in notes 87, and 90-94. 
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4b With reference to the process of relativization of the ‘Ayn-Sof , from the 
early Lurianic writings by RIT’V, it is worth taking note of the SfhD, [one of the 
texts of this work which no parallel anywhere else in the Lurianic Corpus] where 
he discusses the enclothing or engarmenting of the 'Ayn-Sof within ‘Adam Qadmon, 
which is equated there, with the ‘Unknowable Mind’. 97 And see in R. Isaac Luna s 
own early writing, where, referring to the ‘Unknowable Mind’, he writes: “and He 
is called ‘Ayn-Sof?* And see in the PIdZ 99 where it is stated that Atyq’a [The 
Ancient One - A Zoharic euphemism for Keter] is called by this name on account 
of the ‘Ayn-Sof hidden within the Three Heads which constitute the Mind of 

•i. , too 

Atyq a. 


See also, MvSh 1 01 where the term 'Ayn-Sof is nearly completely relativised, going 
so far as to say that every level of light is considered 'infinite' as compared to the 
level below it. However, considering that, as stated elsewhere in MvSh 102 that 
there is only one Qav emerging from the ‘Ayn-Sof to ‘Adam Qadmon, directly 
connecting both of Them, there is no substantial difference here between MvSh 
and the other texts. Alternatively, we may entertain here, a formulation of 

103 

acosmism. 


96 Page 53b 

97 I.e. the ‘Three Supemals’ of the highest level of Keter that reentered the 
Emanation for the sake of the Tyqun, following the second Zimzum, which began the Tyqun 
of the shattering of the vessels, as will be discussed below in DSs 8-10. 

98 See his Per SifdZ in SfhD p. 237a. Perhaps here it refers to the power of fmitude 
subsumed and co-eternal with the 'Ayn-Sof [discussed above in Chapter 2]. 

99 SfhD p 215a, ShMRsh fol. 48d. 

100 And for a fuller discussion of this see below at the end of DS 10. 

101 Gate 2 section 3 chapter 5 fol. 13d. 

102 Gate 1 section 1 chapter 2 fol. Id. 

103 Some of the later chapters from EH, particularly those from AY profiled here [in 
section 4b] may also be interpretable in this way, but the matter requires further analysis. 
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The closest RH'V comes 1041 to relativizadon of the ‘Ayn-Sof in his other writings is 
when he writes 105 that KeW'* may be regarded as ‘Ayn-Sof in the sense that Its 
Nature is hylic', containing all the elements of creation and all their possible 
combinations in potential. Its aspect of being beyond any specific form enables us 
to "call It ‘Ayn-Sof eve n though the actual ‘Ayn-Sof is greater than It ". 107 


Later in this Gate 108 he asserts that "the inner light of ' Adam Qadmon is • Ayn-Sof, 
and the ' Ayn-Sof becomes engarmented within the roots of the Souls of Its Ten 
Sefymf - without mentioning the proviso 'is called ' Ayn-Sof . This implies to me 
that the actual light of the ‘Ayn-Sof* nters 'Adam Qadmon without mediation 
[except for the appearance of the Qav, emerging directly from the ‘ Ayn-Sof] for 
the first movement-manifestation of the Qav results in the appearance of both the 
highest Sefyrah of ‘Adam Qadmon and the Surrounding Light of the ‘Ayn-Sof. 


The occasionally sharp reformulation of Lurianic Kabbalah in general as well as 

its reformulation idea of ‘ Ayn-Sof m die MySli 1 * deserves a separate study, which 
is beyond the scope of this present work. 


104 


105 


p. 46b. 


That is, apart from the above mentioned statement in Gate 40, see note 70 above. 
See EH Gate 42 chapter 1, from the hidden redaction of RH”V's writing, the AY, 


106 i 


*r e ' 10 Seve " lower ^ r °i of ‘Unknowable Mind’ that formed 
arzufa ry Anpyn (see p. 48a - in AX, although in this Gate, RH”V uses different 
smnle-terminology from the earlier citations - the analysis of which shall not concern us 
here) and see below DSs 11-12. 


107 


See citation in note 105. 


108 Ibid. p. 49b. 

109 This, besides the bibliographical difficulties; and see above, chapter 2 note 77. 
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4c The role of ‘ Ay n-Sof in the Lurianic Kawanot is briefly described above. 110 
Regarding Its direct theurgic invocation during prayer, the evidence suggests that it 
takes place within all the four sections of the ‘Rising of the Prayers through the 


110 See chapter 1, note 32, 1 12, and 141, and in the text, near note 139, with regard to 
the theurgic importance of the participation of the ‘Ayn Sofia conducting any new effluence 
beyond the level needed for bare sustenance. And see above, DS 2, near note 46, the quote 
from LqTr fol. 117a, with regard to the centrality of the Divine Par&f of Zeyr ‘Anpyn, and 
Its implicit connection to the ‘Ayn Sof. And with reference to Its experiential dimension, see 
chapter 3 note 18, and below DS lOd, the quote from the ‘AR’Ts own Per SifdZ p. 243a, 
and see our discussion there. 

Concerning the aforementioned quote [DS 2, near note 46] and the influence of 
pre-Zoharic Kabbalah on the theurgic constructions of the Lurianic Kabbalah, including its 
estimation of the role of the ‘Ayn Sofia theurgy, this should come as no surprise, given the 
high esteem in which the AR”I held the early Kabbalah, as we shall see below. 

The early research on the pre-Zoharic Kabbalistic Kawanot of Prayer was written up 
by G. Scholem, in his Reshvt published in 1948 [see there, chapters 3-5: whereas his 
investigations began in the 1930s, his summations of 1948 are essentially duplicated in his 
(German and English) works of 1962 and 1990; except for his perfunctory rebuttal to 
Tishby’s 1961 (Hebrew; vol. 2, pp. 292-293) questioning Scholem’s assertion with regard to 
the absence of Unio Mystica in early Kabbalah; and see Scholem, 1990, p. 303 note 206]. E. 
Gottlieb and E. Wolfson carried some of Scholem’s findings a bit further. See Gottlieb, from 
a lecture given in 1973, and published posthumously in 1974; augmented - and ‘corrected’ by 
Y. Hacker [although Gottlieb accepts Tishby’s position see p. 40ff and brings evidence that 
extends the prayer motif in the Kabbalah of R. Azriel of Gerona unto the Ayn Sof see ibid, 
where we read that the person who prays needs see himself as if the blessed Holy One is 
conversing with him, teaching him; and all matters being taught to the person in this way are 
of the nature of the primordial Ayn Sof. although most of his discussion of prayer and Ayn 
Sof centers on R. Isaac of Acco; but see pp. 48 and 55, where Hacker corrects the writer’s 
assertion of p. 38, regarding the phenomenological separation of the categories Unio Mystica 
and theurgic Tiqun of the Divine Realm]; however, it seems to me that one error by Gottlieb 
has not been corrected: in the opening paragraph of this essay (ibid.), he claims that the early 
prayer Kawanot were ‘vastly different’ from the Lurianic Kawanot ; a theme that he doesn’t 
return to in that essay nor anywhere else. 

Regarding Wolfson, see especially his article of 1988 # 2. There, he accepts the 
correctives of Tishby and Hacker [see regarding the early Kabbalists, pp. 61-62, and 
regarding the Zohar, p. 70 note 75; except in R. Moshe de Leon’s case, where he argues for 
Gottlieb’s distinction; and see p. 62]. With reference to pre-Lurianic prayer schemata [see p. 
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43 and p. 66 note 16 ], he notes regarding R. Moshe de Leon’s [non-Zoharic, butZflta- 
uenced] writings, that he posits a three-fold division [as contrasted to the Lurianic four- 
old division, see there n. 16 , and see above chapter 1 near n. 162 and here, in DS 4 below]: 
the first part is Pemquy deZymrah which prepares the Shekhynah or the “sensible light” for 
unification with the Divine Masculine Potency, or the “intelligible light”. This takes place 
unng the Shma; the second period of prayer . Then in the Amydah both of These rise up to 
then source in Bynah. On pp. 59-62 he presente what seems to be the fust scholarly 
justificaUon for the use of the teim ‘theurgy’ in a Jewish context. In addidon, on p. 64 he 
seems to have been the first to formulate the insight as to the convergence of myth and ethics 
as the key to understanding the “force” of the Zoharic form of religiosity. In this connection, 
see note 137 on p. 76, where he offers this as an example of Scholem’s assertion IMT.IM pp. 

and his 1965, pp. 87-1 17] that the mystical stage in the development of religious culture 
reappropnates the previously discarded mythical [probably because of the attraction that 
mysucism holds for discourse founded on primordiality, pregnant with meaning]. To this we 
may add the phenomenon of the allegorization and metaphorizartion of Greek mythology 
which was already underway in Plato's time [in pre-Socratic times; where the diseasing of 
e ter and its reappropnation as the metaphoric often occurred simultaneously - the issue 
of first-level’ mythical discourse in Parmenides is quite intriguing in this context], and 

““T“!. 0n Untl1 that late "“-Platonic period, as documented by R. Lamberton in Porphyry 
[1983], Gtven E. Wolfeon’s evident appreciation of the metaphoric aspect of mystical 
mythology, as demonstrated in three articles of 1988, it is peiplexing to me, why he seems in 
is ater work to practice a nearly exclusively gender-reductionist hermeneutic that limits 
rather than expands the resonance of Kabbalistic metaphor [and see below, note 361], 

next h " se Step f0rward was by M. Idel [criticizing Tishby’s assertion on p. 
o s 1961 ibid. p. 252, that ‘all the necessary work on this topic has already been done 
by Scholem'] in his highly illuminating articles published in 1993-4 [two in Hebrew and one 
in ngbsh, see in my bibliography; and regaiding Tishby, see from 1993, “ haTefyUM ’ p 
265], These articles in my estimation, have clarified many of the main issues [such as arguing 
against such obscurantist characterizations as ‘gnosticism’, and removing the conceptual (I 
are say, fundamentalist Aristotelian) objections to prayer directed to the Ayn So/raised by 
Scholem and Dan [see ibid. p. 280 n. 82; and although in this he may have been anticipated 
y Gottlieb and Hacker, his crucial contribution here is in finding the philological parallels in 
the terminologies for the SefyroL, of the early Kabbalists: the question of the individual’s 
relafionship to the Infinite since the time of R. Sa’adya Ga’on, with regard to the develop- 
ment of the Kabbalah, requires further investigation; with special emphasis on R. Yehudah 
arcelom - particularly upon taking note, that the quote from Ra’ABaD in Scholem 1948 pp. 

-76 (and see p. 67), is a paraphrase of R. Barceloni’s Perus h Sefer Y^irah see pp. 13 . 14 , 
where that author refers to the Infinite Kavod (the only investigator who appreciated the 
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importance of this work was R. David Cohen; see his Qol haNevu’ah pp. 124, 140-'41, and 
in the addendum published in 2002, regarding the multivalent nature of Hokhmah and Bynah 
and Their relation to the ‘Ayn Sof see in Barceloni, pp. 2-3, 17, and 61-62) - a ‘complete’ 

(sic) phenomenological and cross-cultural study of the various forms of the mystical Infinite 
is still waiting to be written], and have removed most of the textual and conceptual barriers to 
understanding the cryptic early Kabbalistic fragments; having also specified the various 
recension families. Further phenomenological analyses can be found in H. Pedaya’s recent 
work [Hebrew, 2002, particularly chapter 6], Overall, her characterizations of Geronese 
Kabbalistic prayer as creative Divine possession are similar to my descriptions in chapter 3. 
She does not however discuss the specifics of the actual pre-Zoharic Kavvanot and their 
performative phenomenology; which, in the Lurianic context [in addition to our discussion in 
chapter 3], will be further discussed below, in this DS, note 137, and in DS 13 and 14. 

In what follows, I will attempt a schema for a reconstruction of how the AR’T would 
have understood the earlier traditions. RH”V in various of his introductions to his Lurianic 
works, refers numerous times to the AR’Ts pronouncements regarding the veracity of the 
received Kabbalistic traditions [having accepted the ancientness of the Zohar], up to the 
period of Nahmanides, whom he regards as the last ‘authentic’ Kabbalist until his own time 
[i.e., one whose Kabbalah is entirely the result of revelation from Elijah the Prophet, or, a 
work possessed of Ruah haQodesh, see the first introduction to EH, fol. 4a, 4b-c, and 4d, 
taken from the ShHa : and the second introduction in EH, fol. 5a - presumably, based on his 
statements in ibid., RH”V regarded his own renditions of the Lurianic Kabbalah as conveying 
the revelations of his teacher’s Ruah haQodesh ]. 

Elsewhere [see EH vol. 2 fol. 1 19a-b; and see above, chapter 1 n. 146 for the 
bibliographical issues regarding this text] we read that according to the AR I, these early 
Kabbalists actually knew what is generally regarded as the essential ‘novelty’ of the Lurianic 
Kabbalah [based on Zohar exegesisl - the secrets of the Pariufym- and they made certain 
esoteric allusions to them. 

G. Scholem [in his 1948, p. 73 note 2] discusses two early Kabbalistic views with 
regard to the appropriate placing of focus in one’s Kawanah during the Amydah Prayer: that 
of R. Yaqov haNazyr, and the Ra’ABaD [the father of R. Isaac the Blind]. According to M. 
Idel’s reconstruction [ ibid., “haTefylah” , pp. 266-268], R. Yaqov haNazyr would focus on 
‘the Primal Cause of all causes’ [‘Ayn Sof = niVyap nV’jm] during the first three and last three 
Benidictions, and on the Yoier Bereshyt [i.e, Tif eret as embodying Bynah as His Soul - see 
Idel ibid. p. 284] during the middle Benedictions; R’ABaD would focus on Bynah during the 
first three and last three Benidictions, and on Tif eret during the middle Benedictions. Idel 
also presents a third view, that of Nalunanides [see Idel Hebrew, 1994 p. 30 line 20 and ibid, 
pp. 42-47 and set Se-fer Me’ivrat fcvnavim pp. 110b and 120b], who places his Kawanah in 
the Amydah Prayer towards Tif eret . 
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The most likely early Kabbalistic sources available to the AR”I come from R. Isaac of 
Acco’s Sefer Me’ivrat fcvnavim [see in Parshat Beshalah, pp. 104b- 123, where many early 
Kabbalistic prayer-traditions are to be found - interestingly, the tradition of R. Yaqov 
haNazyr is absent and seems to be subsumed into that of the Ra’ABaD; and regarding the 
ARTs knowledge of this work, see ShPs fol. 6a and 26b; this is also the case in R. Shem Tov 
ibn Ga on * s Keter_$hem Tqv ; see there, pp. 30-31, and see p. 31 where he states that there is 
no essential disagreement between the traditions], and see R. M. Req’anaty’s Commentary on 
the Torah [fol. 73d: the source of RH”V’s received statements that R. Isaac the Blind had 
never seen in the physical’ sense, and that Nahmanides was a disciple of R. Ezra and R. 
Azryel of Gerona, and that all of the above were inspired by Ruajj. ha.Qod.esh', but see 
ShaKav Drush 5 of Sukoi, where we find quoted as authentic, a dream-revelation of 
Req’anaty; and regarding theurgy, see Req’anaty ibid. Parshat va’etHanan, and his Pernsh 
h&Tefylot]. Other sources such as the Keter Shem Tov of R. Shem Tov ibn Ga’on etc. were 
probably also available to him. 

We may find a precursor to Nahmanides’ view regarding the primacy of Tiferet , in 
theSfifer haMynhaggj by R. Asher of Luniel, the younger brother of R. Yaqov haNazyr [see 
Scholem ibid. pp. 72 note 2 and 85 note 1; and see Idel “haTefylah” , p. 275 note 50], where 
we read [an alternative view to the one followed by R. Asher, that expresses the Union of the 
Shma recitation as referring to the Union between the Transcendent One and the Glory that 
Sits upon the Cherubym - i.e. probably Tiferet as embodying Bynah as His Soul] regarding 
the word ‘Ehad of the Shma recitation, stating that it refers to Tiferet . And there we read 
that this opinion expresses a great secret” JVi*u no E?’i - the typical language expressing the 
reticence of the Nahmanidean tradition, as pointed out by see Idel Hebrew, 1994 pp. 43-44 
and elsewhere]. Indeed, in th& Kawanot of R. David ben Yehudah he-Hasid, who continues 
the tradition of Nahmanides, which he weds to that of the Zohar . he makes use of the 
designations of R. Isaac the Blind [who continues the tradition of the R’ ABaD], but applies 
them to the Ten Sefyrot of Zeyr ‘Anpyn - i.e. Tiferet [see ibid. p. 44]. In addition, it is 
worth noting that like R. Yaqov haNazyr [see Idel “ haTefylah ” pp. 280 ff], Nahmanides also 
regards the First Sefyrah as the Ayn [and mV’jtn nV’y; see Sefer Me’iyrat fevnavim pp. 

lb-3a, llb-13a, and see.pp. 1-2 and see Keter Shem Tov pp. 70-71 and regarding R. Azriel of 
Gerona see above chapter 2 notes 5 and 13]. 

It seems to me that the AR”I would accept each of these views and like the Keter 
Shem Tqv, would claim that there is no essential disagreement between them. Such an 
attitude is discemable in other earlier Kabbalistic presentations, as pointed out in Idel’s above 
mentioned articles [and although R. Isaac of Acco (in ibid.) makes a distinction between the 
theurgic Kabbalah of R. Isaac the Blind and that of Nahmanides, the object of theurgic union 
within the ‘Ayn Softs common to both, as indicated in the above cited sections]. Regarding 
the Keter as ‘Ayn Sof and the question of counting It as a Sefyrah, see below DS lOd, and 
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Worlds’ 111 and takes place twice, toward the end of the descending sections of the 
daily Morning Prayer. 112 In this regard, it must be said that this constitutes a major 
difference with reference to theurgic style, between the Luriamc and the 
Cordoverian forms of invocation, for with regard to the latter, the ‘Ayn-Sof is 
invoked in his Kavvanot, with much greater frequency. 113 


4c. 1 The first place that the invocation of the ‘Ayn-Sof is effected is at the 
beginning of the “World of Action” section of the Morning Prayer, 114 which composes 
mainly the recitation of the Temple sacrifices; accompanied by the corresponding 

note 291, where the influence of R. Isaac the Blind is cited in the EH [regarding Hokhrmh (or 
the higher Union of Hokhrmh and Bynah) as the intermediary purveyor of the Ayn Sof see 
EH Gate 3 chapter 1, Gate 42 chapter 13, and Gate 47 chapter 1; and see below DS 13-14 
regarding the significance of this for the ‘Complete Zivvug, and above, Ch. 2 n. 57]. Be that 
as it may, in the AR’T’s case, the decisive influence is of Nahmanides; in that they both share 
the essential focus on Tiferet [or in the Lurianic parlance, Zeyr ‘ Anpyn ] as being the mam 
‘object’ of theurgic contemplation, as indicated in the Lurianic reference from DS 2, near 
note 46, and confirmed in his early Per SifdZ, where we find that whereas the souls of the 
Zadyqym are rooted in Zeyr ‘Anpyn, and Therein are their prayers directed [p. 251a towards 
the bottom]; through their contemplation of the realm wherein the Amyqa deByt a - the 
‘Depth of the Wellspring - Bynah - is filled anew from the ‘Ayn Sof, the lower Panufym 
Unite anew within the ‘Ayn Sof, by means of OneKawanah of the Mekhaveyn, and draw 
creative effluence in this world [as we read there, on pp. 253b, 261a-b, 262b-263b, 264b 
(where he also states that the higher Union of Hokhmah and Bynah, Bynah functions as a 
Maavar and see below DS 8c and note 229; and see AR”I ibid. p. 256a-257a and 258a); and 
267b - and regarding Kavvanot haAmydah, see p. 266b, in the context of 256a-257a and 
below, note 383 beginning of section 3; and as for Nahmanides in this regard, see the surmize 
of R. Issac of Acco on p. 110b. Thus, the specific theurgic form of the Lurianic Kavvanot 
haAmydah seems to be sui-generis, while using earlier ontological deep-structures]. 

111 See below, and in section B of this chapter. 

112 This, according to the editors of the various Lurianic tawanut-Prayerbooks, as 
they interpreted the primary texts, and see below. Regarding these ^vvonuf-Prayerbooks see 
for now, Kallus: “Besht” pp. 154-5 and there, notes 25 and 27. 

113 See B. Zak, “Remarks on the ‘Sydur Tefylah PMosheh’” [in Hebrew], especially 
pp. 69-70. We shall return to this issue below. As to the role of the ‘Ayn-Sof in the 
experiential dimension of Kavvanot practice, see above, chapter 3. 
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Lurianic Kavvanct. The invocation precedes the recitation of the Tamyd - the 

twice-daily Burnt-Offering - based on a proof-text front the W which proclaims 

at t e secret of the Temple-Sacrifice is its creating the ‘chain-link’ enabling the 
theurgic ascent up to the ‘Ayn-Sof. S 


theurgist invokes this chain-link’, upon having performed the ritual acts to 
em o y [or ‘ensoul’] the outer-level pure realms of the Four Worlds. 116 This tak-s 
place through having donned Talit and Tefllyn and having transformed one’s 
mner-form and all one’s faculties so as to be a “Chariot for the holiness of Emanation” 
thereby embodying the Divine Names and the Sefyrot m 


The form of this invocation which generates a ‘rising-of-the-worlds-chain’ is based 
on the often-used Lurianic principle, that two entities, even if they be of a spiritual 
nature, cannot occupy the same space; and when one entity rises to attain the place 
of ate otiier, it causes a cha in-reaction. 119 However, i, must be noted that Lurianic 

114 See ShaKav Drush 3 of Tefylat haShahar, fol. 12d. 

“ see Zahar vol. 1 fol. 65a, and vol. 2 fol. 269a, which is also used in EH Gate 1 
chapter 2 as one of the nine prooftexts for the doctrine of ' Adam Qadmon. ~ 

116 See ShaKav ibid. Drush 2-3 fol. 12a-d and see below. 

, . S ! 6 * b u ° Ve? Chapter 3 regardin S the symbolic levels of the encompassing lights of 

eS“^,H y e “ alS ° ^ ° f “ — — 

lls This practice is detailed inShShOdfol. 57a-b and was placed in PEH Shaar 
Hanhagof haLymud chapter 2 p. 354b. It is important to point out, that base^what was 

' T 1' T** *" ° f “ ^itvvnnof-Prayerbooks placed J 

aTnlmT t 8 ^ and in Ute 

Q fol. 36b and see the Appendix at the end of this DS for an annotated translation. 

Ute vessel “a” * ^ “ * “*“> •*“*- * the creation of 

vessels, EH Gate 6 chapters 3 and 5-8. It must however be said that all of this is from the 

point of view of the Creation - i.e. from the relative point of view. Regatding the point of 

view of the Absolute, see the citations in chapter 2 note 97. And see R. M Poppers 

dtscusstou of this matter in QZ p. 28b-29b whem he raises interesting questions about the 
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Kabbalah also contains clear exceptions to 


this principle. 120 


The intricacies of the metaphysics of Lurianic physics, although clearly related to 
theurgy will have to await a separate study. 121 It should however be stated, that 
after consulting the standard reference works on the history of theories of space, 

I have found no discussions that would serve as sources of these Lurianic ideas. 
However, when examining the classical Rabbinic literature for the terminology 
used in the Lurianic Kabbalah to describe spacial relations, I have found an enormous 
reserve of sources 123 and it is my conjecture that the ‘AR”I derived his theories of 

implications of the different levels of the spiritual nature of Light [absolutely simple vs. 
manifested in a given dimension] with reference to the nature oiZ.imz.um [literal or 
metaphoric] and concludes with inconclusive unknowing. 

120 As in the case of incorporation of a lower level into a higher one; see for a theurgic 
example with reference to Shabat and the rising up of Zeyr vNuqva to the level of being equal 
to ‘Ab’a v’lm’a, from the ‘ AR’Ts own writing, in EEH Shaar Miqra’ey Qodesh chapter 5 p. 
487b. The Zimzym within ‘Adam Qadmon described below m DS 6, is an additional 
exception, where the lower half of ‘Adam Qadmon rose up to Its upper half, but without any 
displacement; or with reference to the Reshymu, where the essence of any spiritual entity is 
never removed from its point of origin and regarding this see above, chapter 1 between notes 

39-49, and notes 45 and 47. 

121 For now, see the monumental work [over 500 closely printed pages] by the early 
20th century Lithuanian Kabbalist R. Shlomoh ‘Eliyashyv [regarding him, see G. Scholem 
Kabbalah no. 84 and 144], T eshem Shvo vi’Ahlamah: Heleq haKlalym - “Principles of 
Expansion and Withdrawal”, which however deals with theurgic issues m only a general way. 
I hope to write about his relation to Lurianic theurgy elsewhere. 

122 The works consulted were: S. Sambursky, The Concept of Place in La te 
Neoplatonism, [which, in its long introduction provides the requisite background, going back 
to the pre-Socratics], S. Gersh, Kinesis and Akenehm [A Study of Spiritual Motion in the 
Philosophy of Proclus], and Pierre Duhem, Medieval Cosmology: [Theones of Infinity, 

Place, Time and Void and the Plurality of Worlds]. Gersh [p. 1] points out that Proclus makes 
a distinction between ‘sensible’ and ‘intelligible’ motion; a distinction not found in Kabbalah, 
as far as I can tell. Indeed, as far as this impacts on the ‘physics’ of Greek theurgy, see there, 
pp. 123-127, where it seems that with regard to the function of eros, this distinction seems to 

break down - an issue not addressed by Gersh. 

123 The CD Rom of Rabbinic Literature [the DBS Torah Library, Midrash and Talmud 
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spacial relations from the intricacies of Talmudic and Halakhic discourse with 
reference to property rights, ritual purity, and the like. As far as I know, there is no 
full-length study devoted to the legal and ritual concepts of ‘space’ or ‘place’ in 

Rabbinic literature, but to consult such a study would be a desideratum in approaching 
the Lurianic world. 


Returning to the theurgic invocations of the Infinite , 124 it is stated that by the 
spiritual power evoked through the Eighteen early-morning Benedictions 125 and all 
of the ritual acts 126 performed up to this point by the Mikhaven [the theurgist], the 
outer aspects of the higher levels of the World of Asyah i.e. the upper triad of 
Sefyrot, representing Mind, rose to become inner or soul aspects; and these displace 
the so ul aspects that were th ere previously [which were sustained during the night, 

sections] yielded over 900 results for terms related to penymy, maqyf frigon; the relevant 
Lurianic terminology, appearing in the Lurianic Corpus thousands of times. 

124 As described inSh aKav Drush 3 of Tefylat haShahar, fol. 12d. 

125 See ibid. fol. ld-2c. 

I refer to acts such as bowel evacuation and the washing of hands, associated with 
the removal of unwanted outside forces [QelypoQ and the Benediction afterwards, that 
stresses the purification of the bodily orifices and the balanced attainment of Judgement and 
Grace [ShaKay ibid. fol. lc-2b]. The Benediction for hand-washing contains in it the 
invocation of the Thirteen Attributes of the Compassion of ‘Arykh ‘Anpyn by means of the 
number of words in [ibid. ld-2a]. This is followed by the donning of shoes, understood as the 
purification of the ‘space’ between the inner and outer light - the space that is seen as the 
source of the ability of the ‘outside forces’ to derive sustenance. The success of this practice 
brings with it, the conducting of the Hashmalas an 1 Or Maqyf [ and regarding the function of 
the Hashmal, see below, note 137]. The complete cycle of the Eighteen Morning 
Benedictions [such as the two mentioned above, and the others which are benedictions of 
thanksgiving - for the gift of sight , vigor, ambulation, the order in creation, etc.] is followed 
by the donning of Talyi and Tefilyn are all performed with the accompanying intentions as 
mentioned above. And see ibid. fol. lid, where we read that because these take place in the 
theurgic realm of Asyah where there is a preponderance of Qelypot, one must first unite the 
Mind aspect of Asyah with that of Yezyrah, for this presence disperses the Qelypot. The 

Eighteen Morning Benedictions, as stated there, are actually the expression of the Yesod of 
Asyah. 

With reference to these early-morning Benedictions, they contain the typical 
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formulaic Divine Name invocations for the ‘Benediction Formula’ [Mat.bea Brakhah ]. 
Regarding this, see from the ‘ AR’Ts own writing, in $hMR.sh fol. 47b-c and PEE Shaar 
haBerakhpt chapters 1-3 and chapter 1 of Shaar haBerakhot in ShaKav fol. 3a, where, based 
on the Zohar vol. 3 fol. 271a [Reiy’a Meheymin’a, Parshat Bqev], the ‘AR”I distinguishes 
between on the one hand, Benedictions of Mizyot, some Prayer Benedictions, and those of 
enjoyment-functions; and on the other hand, the Benedictions of the Amydah [which he bases 
on . Zohar vol. 2 fol. 104a from the Sab’ a dMishpatym (and see ZoharQ fol. 105d-107d on 
this section which may preserve RH”V’s original notes [see there, Gilayon mehaRH V] of 
his teacher’s imparting to him the Kavvanoi of prayer in general [beginning fol. 106a, 
bottom], and many of the details of the Kawanah for the first Benediction of the Amydah fol. 
106c- 107d), and fol. 261a-b from the Heykhalot, when read in conjunction with the 
descriptions of the formations of the Parzufym in the ‘Idr’a strata of the Zohar - and here we 
see an example of contextual-situationist Lurianic Zohar -hermeneutics, in that these sections 
of the Zohar seem to provide another pattern of theurgic formula for Benedictions, than does 
the Reiy’a Meheymin’a; thus, the Lurianic solution is that they refer to different types of 
Benediction]. The pattern of the former involves a ‘ drawing down’ of the holiness of the 
Holy Names. And see PEE ibid, where three versions of these Kawanot formulae are 
elaborated. In what follows, you will find a ‘diplomatic’ synopsis, as is the case with regard 
to all of \ht Kawanot -Prayerbooks, where we find a synthesis of the three [reaching its apex 
of complexity in the SvdNehSh ; and see R. Shalom Sharaby’s Nehar Shalom , fol. 20b-23b for 
the analytical and instructional basis of this practice - the explication of which would require 
a monograph in itself - becoming intelligible after the research in the present work is 

digested]: 

Barukh contains the numerical value of 228, plus the four letters of the word BRVKh 
[Barukh], which make 232. This is taken to refer to the Union of 'Ah’ a v’lm’a through the 
Four Fillings of the Tetragrammaton 72+63+45+52=232. The Tetragrammaton corresponds 
to Ab’a. The four letters themselves, which are seen as ‘implicit’ refer to the Supernal Path 
i.e. the Constant Union of Ab’a v’lm’a [and see section G of chapter 1 regarding the 
difference between the Constant Union for sustenance and the new, inner Union for mcreased 
blessing]. In addition, Barukh refers to the number of letters of the Forty-Two Letter Name 
[see below, n. 102] expansion of the Names 72, 63, and 45 [=126], and the numerical value 
of the letters that ‘fill’ these Tetragrammatons [46+37+19=102+126+228]. The Constant 
Union of Ab’a v’lm’a takes place in the transcendental Netyv [Pathway] which is invoked 
by three Fillings of the Name corresponding to ’Im’a; the Name ‘AHYH [the first and third 
letters are constant, and the two letters H contain three variations: HY, H’ A or HH so that 
this Name has three values; 161, 151, and 143 = 455 {‘ALF=111 (times 3 = 333)+HY-15 
(HH or H’A = 31) + YVD = 20 [times 3 = 60] +HY(HH or H’ A = 31 = altogether 455)} 

=161, 151, and 143 corresponding to theflokhmah Bynah, Daat of ‘Im’a and together, = 455; 
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by the Qtiy at Shma sheal haMyiah and made ‘renewable in principle’ by the 
Divine Zivvug of ‘Arykh Anpyn at Midnight ]. 127 Those displaced aspects, rise up 
to the outer aspects of the lower triad of Sefyrot [i.e. Neiah Hod Yesod\ in the 
World of Yezyrah. The Malkhut of Yezyrah, however, remains in place and is 
united with the general field of Asyah; not rising up, due to the fact that the 
theurgic creation of this ‘chain’ is for the sake of the level of Asyah [i.e. the 
Malkhut aspect] of each level of all the worlds, up-to the Ayn-Sof, endowing them 
with new inner light . 128 It is said there 129 that the holiness left in the residue of the 
inner aspects of the previous process that had risen up, is renewed by the recitation 
of the Incense Offering [Qeioret] immediately following the Tamyd, for the function 
of the Qetoret} is to sustain the realm of the Qelypot by nurturing the holy sparks 
associated with them, so that the process of purification may continue. 


plus 7, representing the sum of the number of ‘Fillings’ [three for ‘AHYH and four for 
Y.HVH], = 462 = NTYV. From there, the contemplator draws the effluence to: 

‘Atah YHVH ' Eloheynu referring to the Sefyrov. Hesed, Tiferei Gevurah 
respectively, in order to raise Them up to 

Melekh haOlam; referring to the Provider of nurture of Zeyr ‘Anpyn by ‘ Ab’a v’lm’a 
through Bynah [and in the most elaborated form, in SvdNehSH (see vol. 1 pp. 19-20, 184, 
367, and elsewhere, based on j&har Shalom ibid.) there is a raising up of all binary Unions 
(which are described in the later DS 5-12) unto the Ayn Sof, followed by the descending 
Unions which yield the actual specific sustenance-effluence of Ab’a v’lm’a to the lower 
levels, corresponding to the specifics of the particular Benediction. 

Then, the specific suffix of the Benediction is recited, which unites this process to the 
specific function m the lower world upon which the Benediction is being offered, giving the 
practitioner the potential to transform the outer experience of the subject of the Benediction 
into an inner experience, yielding the possibility of the Inner Union of blessing and freedom. 

By contrast, the Benediction of the Amydah involves to begin with, the process of 
the ‘rising up ’ of the lower worlds by means of the Holy Names, so as to invoke a new Union 
of Ab’a v’lm’a beyond the constant one, for the sake of additional blessing. This explains 
why we find no discussion of the parallel between the eighteen early-morning Benedictions, 
and the Amydah Prayer, which is also called Tefylat Shmonah Esreh [the Prayer of the 
Eighteen Benedictions]. This Prayer will be taken up in DS 14 below. 

127 See above, note 72 and below, DS 13c. 1 . 

128 See ShaKav fol 12b. 
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The contemplation preceding the Tamyd continues as follows: The lower Sefyrot 
of the outer triad of the Yezyrah displaces the inner aspect of the triad, which rises 
up to the outer middle triad, displacing them in the same way; and the displaced 
middle triad rises to the upper Sefyronc triad which rises to Malkhut of Beryah, 
which has a ‘natural expansion space’ of the lower triad of Sefyrot ■ And these are 
displaced and rise. This pattern continues up to and including the tnadic sets of 
Sefyrot within the Parzufym of ‘Azylut, where the two sets of Parzufym # 3 and 4 
unite as ‘Ab’a v‘Im’a 30 which rise in the pattern of triads to ‘Arykh Anpyn which 
rises to Atyq’a and reaches the ‘Ayn-Sof, so that the general level of the MalkhuLof 
each level of the chain is now endowed with a new inner-light, and the chain of 

connection is renewed. 131 


This entire chain is invoked at the beginning of prayer, and thereby, the theurgist, 
after contemplative self transformation so as to become a Mador v’Kis’e V Azylut 
haQadosh “a dwelling and throne for the Holy Emanation”, 132 makes present to 
himself, the entire cosmic field. The chain is strengthened by concluding the section 
of prayer for the ‘World of Action’ with the recital of a chapter of the Mishnah 
detailing the relative degrees of ritual holiness of the entire cycle of the public and 
private Temple sacrifices. It is indicated in the Lurianic Kavvanah that this is the 
only chapter of the entire six orders of the Mishnah where there is unanimity as to 
the Halakhot , and thus, it serves to further the atmosphere of peace in the World 
of Action’. 133 It is interesting to note that in the section of the Kabbalistic Prayerbook 

129 Ibid. fol. 13a. 

130 For the significance of this, see below DS 13e between notes 330 and 331, and DS 
14. 

131 Ibid. fol. 12d-13a. 

132 See PEH ibid, p. 354b. And see Appendix I at the end of this DS where this is 
described. 

133 See ibid. p. 121a. This reason seems to have originated with the ‘AR”I. See 
Shulhan A ruh. ‘Orah Hayyim [both fur and Bet Yosef] 50: 1 where a completely different 

reason is given. 
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of R. Moshe Cordovero detailing the Kavvanot of the Tamyd , 13< the relevant Zahar 
passage is not mentioned, and neither is there an invocation of the Ayn-Sofl 


4c.2 The next two places of the invocation of the ' Ayn-Sofin the Morning 
Prayer occur during the section corresponding to the World of Yezyrah called the 
Pesuqey dZimrah ‘Verses of Praise': at its beginning and in the middle. Here, 
however, there is a difference in the ‘style' of invocation. For whereas in what we 
examined in the Asyah section, the invocative Kawanah- form was purely structural 
here the Ayn-Sqf is invoked ‘hermeneutically’, by interpreting the words of the 
prayers and the Psalms as symbols and as transformations into Divine Names. 135 


In the Pesuqey dZimrah as a whole, the Kavva mh -(onn reflects this mode of 
interpretation of the recited prayer, either by direct correspondence through the use 
of Kmuyim; 136 or, more often in the Lurianic mode, via Gemcuriyah and letter 


134 See TeflM. fol. 22a-25a. 


nature It “ Mo- “ cha P fcr 9 « Cabbalistic hermeneutics and die dynamic 

nature Kabbahstic symbolism. And see M. Idel, Lauuuare. Torah „„h Hnm.ew.nHe. m 

m i pp. 99-119, for numerous examples of the transformation of Biblical 
verses into both conceptual phrases of equivalent numerical value, as well as Divine Names 
see especially, pp. 102-103 where we read that R.A. Abulafia regarded the form of 
exegesis that transforms verses into Divine Names, as the highest form of exegesis. Abulafia 
denved this mode of exegesis from the flashy Askenaz, There seems however, to be a 
i erence between them, and the Lurianic usages of numerology; in that the former, in their 
numencal-equivalence transformations, made use of both phrases and wonts as well, even 
when they only have conceptual and denotative meaning as Names [see Idel, ibid, for various 
examples and throughout the writings of R. 'Efczar of Worms, such as his published 
Commentary on the Torah] whereas in the hermeneutics of the ‘ AR”I we only rarely find 
tiansforinauom into phrases, except when these are Kabbalistic symbols. It should be noted 
that the AR I had at h.s disposal a much larger itinerary of Holy Names and mystical 
symbols than did the two above mentioned sources, owing to his also having inherited the 
aditions of the Zahar andlqZ. And see DS 1, and below, notes 137 and 142. 


136 t . 

fe. associative appellation, usually related to theSefyrot, a favored technique of 
pre-Lunamc Kawmwt, dating from the earliest period of Kabbalah [see note 110]; which 
ac leved its epitome of development in the Prayer-Commentaty of R. Moshe Cordovero 
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transformation, whereby the prayer’s verses or phrases are reinterpreted as referring 
to particular Divine Names and their correspondences, and thereby, creating 
Yihudym . 137 These forms of invocation constitute the hermeneutical construction- 


137 Yihudym literally means Unifications, referring to the practice of contemplation on 
constructions of coherent patterns of Divine Names, used for theurgic or contemplative- 
transformative purposes, including the expiation of the effects of previous transgressions. 
These mostly involve Biblical verses, but not necessarily [see below, near note 139 and note]. 
Some of the hermeneutic techniques used in the construction of verse- Yihudym are assembled 
in SKY : the Lurianic work by the 16th century Kabbalist R. Menahem Azaryah de Fano, see 
there section 2 chapter 1 pp. 1 19-120. These as mentioned above [n.135] bear close 
resemblance to techniques of Hasydey ‘Askenat, see Yosef Dan, “Sefer haPLokhmah IR. 

‘Elazar of Worms" [in Hebrew], and those of R. Avraham Abulafia, who derived them from 

Hasydey ‘Askenaz. 

The ShRhQd, although a large repository of Yihudym, containing some two hundred 
and fourteen of them, has but little overlap with the Yihudym of the daily prayer practice; 
except for Yihudym such as those of Qriy’at Shma and Nefylat Apayim [see ShRhQd ,! Yihud 
112 in vol. 2 p. 470. and Yihud 127 in ibid. p. 585, or Yihud 134 ibid. p. 644 on the Aleynu 
prayer (and regarding this last Yihud see below, section 4c4) and Yihud 158 in vol. 3 p. 766, 
and see next paragraph for the only addidional example of overlap that I came across]. But 
there are some Yihudym in that work which, although they involve verses on which we have 
Yihudymm the Prayer liturgy, those are different from the ones m ShRhQ d . For some 
examples; Yihud 5 in ibid. vol. 1 p. 86 and compare ShaKay fol. 3c; or Yihud 99 p. 429 and 
Yihud 149 in vol. 3 p. 720; both based on the verse Psalm 20:10. Indeed, regarding this verse, 
we find a Yihud in certain Sydurym such as SdRshQ fol. 50a, and SydKavRAsh , fol. 36b, but 
not in PFH nor in ShaKav , nor in the other Sydurym such as SdZ or SydNqhSh or Sydur 
haPardes. This Yihud may not have originated from the ‘ AR”I, but from R. Menahem 
Azaryah de Fano or from his teacher, R. Yisra’el Saruq; see SKY Section 3 chapter 150 [pp. 
328-329], where this Yihud is found. It is used in those Sydurym mentioned above as a 
prelude to the recitation of the Name of 42, after the recitation of the daily sacrifices. 

To illustrate how the contemplative coherence of a Yihud operates, in conjunction 
with the meaning of the verse being transformed, we turn to a Yihud that is performed three 
times a day: once in the Pesuqey dZimrah, once after the Morning Amydah, and once during 
the Minhah Prayer, prior to the Amydah. It is based on the verse in the Ashrey prayer. [Psalm 
145:16] ‘PVTH ‘EX YDYKh VM$BYA LKhL HY RZVN [Poteah ‘et Yadekha 
uMasby”a likholHay Raion ] “You open your Hand and s.atisfy the desire of all who are 
alive”. Regarding the centrality of this verse in prayer as such, see BT Berakhot fol. 4b, 
T.aanit fol. 2b and 8b; Bereshyt Raba 20:9 and 97:3; and for Kabbalistic precursors to some 
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aspects of the Lurianic Kawanah profiled below, see TgZ fol. 7b and 46b, and below. 

The earliest form of the Yihud is found in ShRhOd [Yihud 203 in vol. 3 p. 952], This 
Yijmd was originally given to R. Mosheh Yonah, and is found in a more elaborate form in 
PEH p. 148b- 150b and in .ShaKav fol. 18a-b, and in all the Sydurym. It is performed [together 
with the three divergances, as reflected by the different connotations of the three specific 
times] as follows: 

*PVIE* *‘ET* *YDYKh* [Poleah ‘et Yadekha - (You) Open Your Hand - the •*' 
indicate the first and last letters of these words, which are instrumental in this Yihud 
construction] - the first letters of these words form the Name P’AY; one of the 72 Triplet- 
Names of God [as opposed to the Tetragrammaton-Name of 72], associated with the 
Attribute of Hesed [see Per Sif dZ p. 238b]. This Triplet-Name contains the numerical value 
of the union of the two Names YHVH and ADNY, associated with the Union oiZeyr and 
Nuqva. The connotation being [and see ShMRsh fol. 17d-18a on the Zohar vnl. 2 fol. 50a 
Matnytyn regarding the Name of 72] that the Transcendent [i.e. the hidden ‘You’] provides 
for the potential of the existential dimension of lower realms [i.e. Zeyr and Nuqva], through 
Grace [i.e. 72]. The final letters of these words, HT Kh, is “known amongst the Mequbalym 
as ‘the Name for (the sake of the fortune of) sustenance - the Shem haPamasah”’, according 
to RH”V fPEH ibid.]. 

We first find it used in this way in the Sefer haHokhmah of R. ‘Elazar of Worms, in 
MS Oxford-Bodlean # 1568; see there fol. 21-22, his commentary on the Piyut. recited on 
R°sh haShanah and Yom Kypur entitled ha'Ohez biYad. In PEHp. 603a and in ShaKav fol. 
100b, we find a commentary on this Piyut. that is based on this section of the Sefer 
haHokhmah which RH”V found hand-written by the ‘AR”I, in his personal Mahzor. I will 
quote from the Sefer haHokhmah fol. 21a: 

.roirtpH 'aia T'nn pi ounpn th 'ma mm innn amatp am Koinpn Knuaa : ’n bdb o”n -jriinn 
’n bzb D”n *imn Kim? ’sb T'nn mam ’sio ... )T an runs pioaD kxvi notis by miDDn Dtp mm 

He who apportions life to all the living” - [This word haHotefch is the] numerical 
equivalent to the Name DYQRNVSA. And there are those who write it as HHTKh 
[without the Vav], which is numerically equivalent to AV. DYQRNVS and so too, 

HT Kh is numerically equivalent to DYQRNVSH. This is the Name appointed over 
livelihood, and It emerges from the verse PVTH ‘ET YDYKh ... the end-letters of 
which, yield HT Kh; for He apportions life to all the living. 

Thus we find that R. ‘Elazar of Worms also associates this Name with the verse upon which 
this Lurianic Yihud is constructed. The origins of the Name DYQRNVSA are still a mystery. 

In reH p. 148b we read that the Name H T Kh, in the A-T B-Sh form of letter 
combination [where the first letter is exchanged for the last, the second for next to the last, 
the letters, and so on], becomes S’AL, another one of the 72 Names, which also has the 
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numerical value of two Names YHVH and ADNY, and probably also refers to the Divine 
Providence of sustenance extending to the lower Panufym.. Another correspondence 
mentioned there forHTKh is: YHVH in A-T B-Sh is the Name MZPS= ~ Na “ 
■Elohym when It is spelled out ‘ ALF LMD HY YVD MM. And whereas YHVH denotes the 
Attribute of Compassion and ‘Elohym denotes Judgement, the Name MffZ mediates 

between Them. To this Name are added the names YHVH=26 and AL.HYM-86 plus it e 

13 letteis of all three Names, and the kolel [the encompassing unity of a word, which yields 
an extra ‘one’] of the three Names, yieldingH T Kh [300+26+86+13+3=428]. 

In addition, because at this point in the prayer, Zeyr and Nuqva are still Back-to-Back 
[for they unite Face-«o-Face only as of die conclusion of the firs. Benediction of the Amydah 
Prayer as discussed below, in DS 13], the Name H T Kh has another connotation. Its literal 
meaning, which may be rendered as ‘cut asunder’. In this case, it refers to die proce^ of the 
Nesyrah of Zeyr and Nuqva who were ‘bom’ back-to-back, so as to yield tvio Parm m 
capable of uniting Face-to-Face. And because this prayer is being offered up m the World o 
Yeryrah which corresponds to the Rmh level of the Soul, the Name E T Kh also has the 
numerical value of two times the word Ruah [RVH=214; X2=428= H T Kh], referring to die 
Ruah of both Zeyr and Nuqva. 


[In this connecdon there is an addidonal usage of this Name and the verse-fragment 
associated with it, where its purpose is to wrest away from Qelypat Nogah, those sparb of 
effluence ‘captured’ as a result of wasteful spilling of reproducdve seed. See ShRhQ d2 
Yihud 100 in vol. 2 pp. 432-3 [in the Yihud on the verse in Lamentations 3:20 oh ’ ou 
may remember, and my soul would contemplate my condition’], where the NameH TKh is 
associated with 'Orpnei’El, the Angelic Name of the Hashmal. whose meaning is ren ere 
there as ‘the Light of the Face of tiKShekhynah’, and Whose connection with Zeyr and 
Nuav’a [see EHGate 50 chapter 6 wheie we read that die Hashmal is die inner connection, in 
all the Four Worlds, between Tiferet and Bymh. that circumvents the level of neutrality 
vis-a-vis the realm of holiness, associated with Qelypat Nogqah the ‘Glowing Shell or 
obscuration] ought to be channeled to Nuqv’a through both: the Sefyrah of Tiferet 
(associated with the Sefyrot Eesed and Gevurah, representing the fuU umon with the Run® , 
and the Sefyrah of Yesod (associated with the SefyrotNeiak mi Hod, representing the u 
union with die Nefesh - both of the above, in Their Ten -Sefyrot manifestation that includes 
Mokyin). This ought to be facilitated by 'OrpneVEl [the Eushmal], and would connect the 
Nefesh and Ruah. with the Neshamah, representing the state of Tyquu, and They wou us 
abide in Ziwug in Azylutl But being deprived of this, He turns from Vrpnei ’El, into die El 

Zoeni (the Wrathful God). 

By means of the Yihud. accompanied with Teshuvah, the lower Sefyrot Neifih, Hod 
and Yesod rise to connect with the SefyroMesed, Gevurah and Tiferet, and Eased, 
and Tiferet rise to connect with Eokhmah Bymh and Dual [which as we shad see in DS 5-10 
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thus 'Orpnei’El who equals numerically 37s"mT "* '- re,,cel0 tl >c Tamyd Sacrifice]; and 
from the ‘Fifty Gates ofBynah] that ought to be ^ ' ' addl “ 0nal 50 Li S hts [originating 
Sefyrot above Yesod eachV t, a „ “ S ‘° by m ^ s ° f five 

[378+50] 428=H T Kh There! i!s!d < th l< t h 7' ^ ^ meaS “ e ° f ten Sefyr ° L which fields 
transformed into^^h the surround ^ *** * 

res. 

pure and clean body’; and see Gate 50 chapter 7'“ 7^ ^ 

regarding the significance of ^Z^J^^^* 1 **** 

regarding the function of dte&rh Jta 7 7 T' ' “ M ° W ' DS 13J; Md 

mentioned expiatory yffanfl sce EH r , ? ™ “ 01 tussocrated with the above- 

ty Bihud], see EH Gate 33 chapter 3 and UM Parshal Lekh Likha Myzyat 

has the vm t ya [ ^ *» 

for the expiatory connotating B„, wtr 77 ZT ** ^ 

Yeshurun and Rafael. Wer as P ects ^own as 

level oft 8 rr;:r: 3 f ° chapto 5 ^ *•*■«» * ««■ - «. 

of Who (see ibid. ZZTcZZ 2 k ^ W ° dd 

the SffiD see dtere p. 89a), as a function of die ruZenTy pr^/Z * * '° ng ^ * 

r^:rrr^.^,rrr‘“— 

see below, note 208, where this is discussed) yjf t0 ° f bUt dld not break; 

Union. And during the Weekday Morning Praver Th* tt • f ^ Face - t0 ’ Face 

first Benediction of the A mydah), encompasses and ^ ££ ° f ^ 

level of manifestation as Ten Sefyrot, in the World of a4^/ , T , Y ^ 

lower half of the full potential o fJt a ir ® 1 mly M <** ^ reaHzed 

12. Ote standard for! of "fi bT d ^ ^ ™ Gate ^9 chapter 

aspectof 'Ab’av'Im’a i.e. Yisra’elSaZ Z 8 6 aSpecl of we ckd a y’ is tram the outer 
manifests ‘naturally in the course o IShZt ^ ^ ^ 

Whose Inner Face to Face Union rises to rhe F ! 7 , P ^ “ Ab ' a v ’ Im 

further elaborated below, in DS 13.} 3060 Anpyn ' These kernes will be 
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technique of the majority of the Yihudym in the ShRhg d and in the other Yihudym 

In the Kavvanah on this verse following the Weekday Amydah Prayer, which 
therefore follows the Nesyrah and the Face-to-Face Union, the meaning of the Name HTKh 
derives from the Tetragrammaton- Name of 72 [rather than from the Triplet-Name], and 
bears the connotation of Wisdom [ Zeyr and Nuqva, having risen from their state of the Six 
Lower Sefyrot to the Three Supemals; and for a related Yihud, with reference to the same 

Name and derivation, but drawing from a higher level, i.e. from Arykh ‘Anpyn, see ShMQcl 

2 Yihud 155 in vol. 3 p. 749 ff], and represents the full bestowal of sustenance, on the level 
appropriate for the Weekdays. It’s effluence, manifesting as that Name, is derived as follows: 
TheTetragrammaton-Name of 72 contains four Yods [*YVD H*Y V*YV H*Y]; and being 
‘full’ each Y has the power of all Ten Sefyrot ; thus, 4X10X10=400, plus the 28 letters of the 
fully-spelled-out Name of 72 [YVD VYV DLT; HY YVD;VYVYVD VYV; HY YYD] 

= 428 . Thus, we note two forms of derivations of this Name, correspond to the two aspects 

[higher and lower] of Zeyr and Nuqva. 

As for the connotation of this Name in the Minhah Prayer; being a Back-to-Back 
Ziwug comprizing the entire extent of Zeyr and Nuqva [see above, DS 2h. 1], Their two lower 
aspects are subsumed in the two higher aspects, which are Face-to-Face above. 

As for the final words of the Yihud-ve rse, *LKhL *HY *RZ VN [likhol Kay Ragan - 
the desire of all who are alive]; the first letters of these words form the word RHL i.e. Rahel, 
the lower aspect of Nuqva. also having the numerical value of twice the word Dirnah - 
weeping tears; bearing the connotation with reference to Rahel as suffering from two aspects 
of Judgement [Dyn] that hinder the provision of sustenance: those of the ‘280’ [PaR Dynym - 
referring to the Feminine Judgements of Bynah, manifested as the ‘end-letters’ MNZPKh 
=280; it seems to me that the aspect of ’end’ in letters that end words, is the manifestation of 
this power of Dyn ] and the ‘320’ [referring to the Masculine Judgements of Rokhmah, with 
Its 32 Paths of Wisdom, each containing ten Sefyrot aspects, yielding 320 - 1 shall not enter 
here into the apparent inconsistencies in the Lurianic Corpus regarding the gender 
associations of these two realms of Judgements, whose resolutions fill the pages of the many 
commentators]. By means of sincere tears, as mentioned by the ‘ AR”I [in ShMEsh fol. 7c, 
and see below, note 241 regarding the theurgic function of weeping], these realms of 
Judgement are sweetened. Here however, they are theurgically sweetened by the Yihud 
within the word RZVN [Ragon - desire, or Will], which refers to the Supernal Will, by means 
of transforming the word RZVN into a Divine Name. 

With regard to the means of transformation, we find a divergence between the 
version of the Yihud in ShRhOd as given to R.M. Yonah, and that given to RH”V found in 
the Prayer Kawanot.. R.M. Yonah’s version, which is apparently from the ‘Feminine’ point 
of view, for the Names used are all referring to the Divine Feminine Countenances, is as 
follows: RZVN=346=the Name ALF HY YVD HY=161 [referring to the Higher Feminine] + 
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of thoAsyah section of prayer, as well as in the other sections of prayer. 


the Yihud of Maqom = 186 = 10 times Y=100 + 5 times H = 25 + 6 times V = 36 + 5 times 5 
= 186 t md referring to the Lower Feminine; and 161+186=346+the Kolet\. In other words, 
the verse offers the assurance that the higher Feminine - Understanding-i?y«a/t will unite with 
the lower Feminine - the Realm-Malkhut. 

This union is regarded as a means of hastening the Ge ’ulah the Redemption of 
Creation [see in ShaKav fol. 34b with reference to uniting the Feminine Waters of Malkhut 
with the Feminine Waters of Bynah in the Kawanot Qriy’at Shmd.]. In RH”V’s version, 
RZVN=346=the four-fold processional expansion of the Name of 72 - YVD - YVD HY - 
YVD HY VYV - YVD HY VYV Hy = 184 + the YVD form of Filling the Name AHYH, as 
follows: ALF HY YVD HY = 161 + 184 = 345, and iheKolel Union of the two, yields 346. It 
is important to note that this Name-combination in RH”V’s version, which is elsewhere 
called “the fully developed Yesod of ‘Ab’a v’lm’a” [see EH Gate 22 chapter 2, and Gate 32 
chapter 6 and elsewhere], is associated with the soul oiMosheh [=345], and the numerical 
equivalence, indicates that It is the root of his soul. The role of Mosheh is the restoration of 
wholeness to the souls of Israel [see PEH Gate of Shabat chapter 8 pp. 402b-403a], a process 
that sometimes requires raising them up from the Qelipot. Here, in RH’V’s version, the 
consolation of Raters tears comes not from a ‘promise’, but as the result of awakening the 
potency oiMosheh, and his role as the restorer of wholeness and liberation. This Yihud [on 
the Name oiMosheh] is performed in the Qabalat Shabat for that function 1PEH ibid.]. 

Thus, to summarize the salient aspects of this Yihud, which is typical of the Yihudym 
of the ‘AR”I [although, this is hermeneutically more complex than most of his Yihudym], we 
may observe that the content-implications of the Divine Names amplify the meaning the 
verse. This is also typical of his Yihudym. In addition, the ‘ AR’T firmly grounds the practice 
of its recitation within the larger context of Lurianic theurgy, taking into account the minutiae 
of the ‘place’ in the prayer-process wherein the Yihud is being performed [Back-to-Back or 
Face-to-Face] , making adjustments accordingly. It is an exercise in concentrated devotional 
symbolic prayer-magic, that artfully makes use of previously existing hermeneutical material, 
such as: earlier Name-traditions \Hasydey ‘Askenaz]; the laws of letter-transformation; and 
most ‘Lurianically’, the symbolic meanings and implications of Divine Names and their 
associations, in creating a compact dynamic contemplation exercise employing multivalent 
symbol-transformations. Its meanings and implications are developed and amplified here, by 
intertextual analysis, which views this Yihud in the ‘full context’ of Lurianic theory and 
practice; presumably in the same way that a Kawanot practitioner would [or should]. In its 
invocational activity, it may be construed as a process of symbolic communication between 
the different imminent Divine aspects of the cosmos. 
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As we shall see, with reference to the invocation of ‘Ayn-Sof here, as well as 
during Qriy’at Shma\ and the same holds true with the Kavvanot of the Amydah 
and Nefylat ‘Apayim [where although there is no direct invocation to ‘Ayn-Sof, as 
we shall see below, the ‘Ayn-Sof is ‘implicated’], 138 the form of Kavvanah taken by 
those Yihudym often contains a combination of both hermeneutical-transformations 
as well as systemic-structural elements, where Divine Names are invoked that 
correspond to pneumatic and ontological domains. This is also true of numerous 
special Yihudym in the ShRhOd such as the Yihud haYodin vihaVavin shel Yod-Gimel 
Hvverty d’Reish’a that we will discuss in DS 11, and the Yihud haHotem vihaPeh 
d'Arykh ‘ Anpyn which is related to the mostly-structural Yihud-haHishtathut. 

At the outset of the section of the Morning Prayer corresponding to the World of 
Yezyrah, the practitioner unites the World Asyah with the World of Yezyrah and 
raises the sparks associated with the inner General Nefesh and Ruah of these 
Worlds, intentionally including his own Nefesh and Ruah as well, by intermingling 
the Divine Names corresponding to these Worlds, 141 and by expanding the 
Tetragrammaton with the value of 45 into a Name of 42 letters; which is the 


138 But see ZohjjrQ [discussed briefly above, in n. 126] fol. 106b, where RH”V states 
in the context of the rising of the worlds during prayer, that they all rise within the other, and 
into Azylut which rises to ‘Ayn Sof. 

139 This last one refers to the Yibud written by the ‘AR”I for the sake of communion 
with the souls of departed saints, in ghRh Qd fol. 43a-b; and see ibid, the second variation on 
fol. 43b where combined with theKawanot of Qriy’at Shim and Nefylat ‘Apayim. And for 
the historical background of this combination,, see below, Appendix Chapter on Pneumatic 
Mystical Soul Impregnation, the section regarding RH ’V’s Pneumatic Experience, and for its 
use in Qriy’at Shma see below, DS 13f and note 359-361. Other examples of mostly- 
structural Yihudym would include the Yihud haYodyn vihaVavyn shel Yod-Gimel Hivertai 
d’Reish’a [the Yihud of the letters Yod and Vav of the Thirteen Whitenesses of the Head and 
the Thirteen Tyqunym of the Beard] ibid. fol. 50a-53a, which will be further discussed in DSs 
Hand 13; or the. Yihud ‘Or-MayimRaqi ’ah ibid. fol. 53a-55b, [alluded to above in DS 1]. 

140 As emphasized in ShaKav fol. 1 Id- 12b. 

141 These correspond to Tetragrammaton spellings of 52 and 45. And see MvSh fol. 
16a and EH Gate 39 chapter 1 1 principle 16, where he states explicitly that each day, the 
process of the purification of the sparks effects changes even in the world of ‘Azylut. 
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formulaic theurgic mode that precipitates the rising of spiritual energy. 


142 


ePesuqey dZrnrah begins with the Benediction Barukh sheAmar viHayah 
haOlam Blessed is [the One] Who declared, and the World came to be” This 
ened.ct.on, winch on the whole corresponds to the potential of the inner Mind 
evel of Zeyr Anpyn. Who abides in the World of Yezyrah, contains within it 
Ihuteen menhons of the word ‘blessed’. Each of these cotrespond to both: one of 

, h '" ee " AttnbUtes ofthe Compassion of Arykh Anpyn, and to one of.hn.een 
evels that encompass, in the form of a near-spiral, the levels beginning with 
owable Mind of Atyq wherein [as mentioned earlier in this DS] the ■ Ayn-Sqf 
abides, down to the Malkhut of Beryah within the rubric of the first 12 mentions of 
blessing. Then, between the twelfth to die thirteenth mention of ‘blessed’, where 
e ene.ct.on is elaborated, the Kavvanah gradually descends to Malkhut of 
syuft and then, on the thirteenth mention of ‘blessed’, ‘leaps’ back in one go, to 
yr npyn of Azylut, which is associated there with the Thirteenth Attribute of 
the Comp assion of Arykh Anpyn. >« This calls to mind die citation of DS 2 

ShMRsh f Tl lb n d k™ 11 * ° f QadySh fd ' 15a ’ and “ e ” fte ARTs own writing, in 

o . c , w ere this Name is associated with the raising of the Feminine Waters 

and corresponds to the 32 Paths of Wisdom [He Tenure* and the 22 Letters as the 

ere | WayS T" Theml and thc Ten Ma ’ amar °t [Divine Pronouncements that brought the 
cieauon m,„ bemg]. This Forty-TW Leuer Name is strived at by adding die four , otters T 

Tetragrammaton, to the ten letters of the ‘Filling’ and then each of these ten are spelled 
m, yielding an addmonal riven ty eight [see n. 98 for the 28 letter foim of the Name of 72] 
he entire process is derived from theljjZ fol. 104a [see in die ‘alternative version’ ' 
published m die Mosad haRav Kook ed.] where this entire process is explicated There are 
numerous Forty-Two Letter Names corresponding the means by which dieFe^ 

Waurs ot die different Worlds rise. See above,Drush 1 of Qadysh'and TZter 5. 

chZ M Pte I 2 ? a,e 13 Chap,er 13 [With reference ‘° lhe *"«**» of Keterl gate 39 ’ 

reference e ” Ce ‘ 0 thepr0CeSS of 'Or-Maym-RagyS,-, and Gate 46 chapter 7 with 

eference to prayer, and elsewhere. 

,n a, rt m miSSmS theSlaKai; ’ ^ R- Shrau’el Vyt’al, and yet inclu^ 

m ad of die extant published Kuworot-Prayerbooks of the Lurianic nadition, Jluding the 

e 1 on 0 e school of R. Shalom Sharaby. And see PIdZ in SfliU p. 233b and ShMRsh fol 

where it . stated dial the Thirteend, Tyqun suffices to estabhsh Mo to n with^T 
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regarding the function of ritual recitation; which serves to embed the ‘Ayn-Sof mi 
the intervening levels, within Zeyr ‘ Anpyn , by the active contemplative practice. It 
also illustrates the element of simultaneity in the Kavvanot. 


The second place in the Pesuqey dZimrah where the ‘Ayn-Sof is invoked is in the 
recitation of Psalm 148, ‘Haleluya! Praise God from the heavens. Praise Him from 
on high, praise Him in His Power, Praise Him where, in accordance with 
Lurianic symbolism, the particular praises encompass the Four Worlds, the four 
elements, and the four levels of sentience, At the center of this Psalm, following 
the invocation of the higher levels and before the praise of the four elements and 
the four levels of sentience, is the verse “Praise the Name YHVH for He has 
commanded and they were created ...”, which is taken there, to denote the praise to 
‘the Most Hidden One’, that the World of ‘Azylut sings to the “Cause of all causes, 

the ‘Ayn-Sof. 145 


In both of these instances during the Pesuqey dZimrah, the invocation of the 
‘Ayn-Sof takes place in the form of a structured ‘world-picture’ that serves the 
function of situating the theurgist within the territory of the cosmic map, as it were, 
while consciously affirming the Presence of the ‘Ayn-Sof everywhere; although m 
each case, the specific map is constructed and invoked differently. We shall see 

‘Anpyn, although through this Tyqun alone, the potential of the Mokyn of Zeyr is far from 
exhausted. 

144 And see above, DS 1 regarding the multiple correspondences of the Name of 45, 
referring to Zcyr ‘Anpyn as being the essence of the World of Ynyrah where the Pesuqey 
dZimrah section of prayer is ‘located’. And with reference to multiple correspondences m the 
Qriy'at Shma, see ShaKav fol. 22d-23a, where three processes are invoked simultaneously, 
and see below DS 13 with reference to Qriy’at Shmd, and 14, with reference to the Kawanot 
of Rosh haShanah. This phenomenon of invoking multiple correspondences is a common 
feature in Lurianic theurgy, and regarding the phenomenological aspect, see note 137 above, 

DS 13 and section B of this chapter. 

us Seethe Drush preserved by RU” V in the name of his colleagues, recorded in 
PRH. p. 152a-b, but missing from the ShaKil, and yet, included in all of the Lurianic 
Xflvvanot-Prayerbooks. 
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below, with reference to the affirmation of the Presence of the Ayn-Sof everywhere 
as it takes place in the section of the recitation of Qriy’ at Shma of the Morning 
Prayer, and at the end of the Morning Prayer, that the ‘map’ is again constructed 
differently, and in those instances, additional theurgic functions are introduced. 


4c.3 As for the invocation of the ‘Ayn-Sof during the recitation the of Qriy’ at 
Shma of the Morning Prayer, it occurs during the section corresponding to the 
World of Bery ah, within which the practitioner includes, by means of the Name of 
42, the two lower Worlds, and one’s own Nefesh Ruah and Neshamah corresponding 
to the Three Created Worlds. 146 This section of prayer, is explicated in the Heykhalot 
of the Zohar 147 and details the theurgic ascent from the Benedictions of Qriy ’at 
Shma™ (beginning the World of Beryah section in the Lurianic rendering of the 
ascent of prayer) and continues up to and including the Amydah [located in Azylutf- 
thereby providing an immediately applicable context for the entire Heykhalot section 
of the Zohar 149 which although also dealing with the Kavvanot of prayer, 150 the text 
as a whole is far more concerned with the eschatology of the soul. In this connection 
it is it is important to note that in the first four Heykhalot the discourse is essentially 
dualistic, contrasting the saintly with the wicked. 151 This mode of discourse ceases 


See above, note 1 , Terminological Preface; the three Lower Names of the second 
ana third set of correspondences. 

147 See Zohar vol. 2 fol. 260b. 

“ ** “ historical and literaiy analysis of this section of Prayer, see the recently 
published monograph by Reuven Kimmelman, “The Shema Liturgy: From Covenant 
Ceremony to Coronation"; and regarding the dating of its motifs, structure, and 
accompanying blessings to “at least the first two centuries of the common era”, and their 
origins in the Second Temple period, and further development up to the Middle Ages, see 
ibid, page 12, and notes 5-9 and passim. 

149 Vol. 2 fol. 244b-262b. 

150 See particularly in the introductory section, fol. 244b-245a and in the first Heykhal 
ibid. 245b, as well as nearly the entire section of the seventh Heykhal, 259a-262b - the 
Heykhalot section of the Zohar deserves at the very least, a full-length monograph. 

151 It seems to me that the Lurianic Corpus, being aware of this [and seeShaKav fol. 
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upon entry into the fifth Heykhal, the Heykhal of Love, wherein tire Qri/at Shnta 
iLiteti and continues in this essentially non-dualistic mode through the stxth 
Heyjdntilof Divine Favor ] 152 and the seventh, the Heykhal of tile Holy of Hohes. ^ 

TheW” describes the theurgic pattern through the Benedictions of 2^1 

Shma that is followed by both the ‘AR”I and R. Moshe Cordovero; 

4 ar”T the Heykhalot are situated in 
significant difference. For accordmg to the AR I, the Heyma . 

the World of Beryah, and thus, the ascent of the AmydaH prayer, taking pi c 

tiu-ough the seventh Heykhal (the Heykhal of the Holy-of-Holtes) is mto W . 

But according to R. Moshe Cordovero, the Heykhalot are situated u> t e or 

52a, and^^^chapterTofShaar Minhah uMaaryv BJ-fll ^^'"“^erfu, 

* Heykhalot passed through in 
vanety [as . the case so ^ ^ ^ entry t0 a* Heykhalot m die 

J^t^enafotiortithTttenur^st proceeds directly to the Fifth H^.tire Heykhat ofLove. 
The Heykhalot play no role in the Minhah Prayer. 

m It seems to me that this four-fold distinction of categories vis-a-vis •* “*“'* 

1 1 the dualistic Heykhalot 2. the Heykhal of Love [associated with the unrversa 1 obhga 
^ C u QU the Heykhal of Divine Favor [which contains sue 

Divmemalm ofAodufl re ‘t/fam [die sacred courtyard of the outer 

different sections of the Tem^e, betw ^ are displayed, which 

ordy^: thgl^Priest^s^^w^to enter once a year fo^2ai°^ 

sanctity in the Temple see Mosekhet Kelym Chapter 1 M< S hnoh9 and BT Yom 
The outer dualistic ffeyftfliof would then reflect the world onts.de the Temple. 

— - r: » 

Zohar and see above chapter! secuon C J^^khal of the Classical Heykhalot 
discussed], is an allusion to e or ^ S «ih Gate” [Hebrew] pp. 

literature, regarding which, see Joseph Dan The Entrance 

197-220. 


153 Vol. 2, fol. 260b. 

154 See Te.flM fol. 57 a-1 14a. 
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Yezyrah, and the ascent of the Amydah prayer constitutes the incorporation of 
the three highest Heykhalot to the field of the Kis’ey haKavod, the Throne of Glory 
in the World oiBeryah, which fonns a -field’ extending toKeter of 'Azylut wherein 
the 'Ayn-iSof abides. 156 Thus, the clear structural ‘Four Worlds' element is present 
in the Lurianic pattern of prayer but is occluded in the Cordoverian model. There is 
however one fragment from the writings of the 'AR”I himself, where we find 
most of the Cordovenan elements mentioned above - including the role of the 


This difference is documented by I. Tishby, see his monograph referred to above 
chapter I note 144. However, the situation regarding the ontological place of the Heykhalot is 
not as simple as Tishby would have ns believe. See&aKay Drush 1 on the Qadysh , and EH 
tro ucuon to Gate 43, and Gate 48 chapter 2 where we read that the Zoharic names of the 
HeyUudc, I apply to those of the Worlds of Yezyrah and Aiyah as well. Although see ibid 
Gate 46 chapter 2 [based on ShMEsh fol. 13b (with reference to ZtHm vol. 1 fol 23b-24a 
where the names of the seven lower Heykhalot of ‘Azylut are given), and see from the 
AR I, ibid. fol. 16c], where we read that the Heykhalot of gerytrtare those of Znhar 
,.p S /.* cqudey whereas those of Yezyrah are those mentioned in the classical Hevkhalot 

[it is difficult to know if this is a reference to lEnush, or, more likely, to the 
- ev l chalot Rahaty or perhaps, to both]. And see EH Gate 1 chapter 4 based on IgZfol 119a 
regarding the Heykhalot of 'Adam Qadmon. And see EH Gate 5 chapter 3 and Gate 39 ' 

entirMO ^ h ° W ** Seven Heykhal ^ a**-* the 

T1lus ’ the much Reserved monograph on the Heykhalot of the Znhar would 
do well to include sections on Cordoverian and Lurianic usages. 

156 Regarding the relation of the ‘Ayn-Sof to Keter in the Kabbalah of R. Moshe 
ordovero, see SEE Gate 3, and with reference to this in the Cordoverian Kawanot see 
-MMpamcuIarly fol. 71a, 78a, 83b, 85b, and 92a, and foramore nuanced discussion of this 
auonshrp emphasizing transition points between Them in the context of Zymzunv, perhaps 
reflecttng a later period in the R.M. Cotdovero’s writing, see Bracha Zak ReSh^i pp 
76-82 and the Cotdovenan sources there. It is interesting to note that the [which does 
not reflect there well documented nuances] is not cited there. And see with reference to the 
theurgtc field described above: leflM from fol. 67b-74b, regrading the Heykhal of Love 
^ Qny at Shrnr, and with regard to the Amydah, see especially, fol. 83a-88b; and see fol 
111b [beginning with chapter 21] - 114a, regarding^ Apayiat, where we find much in 
common with the Lunanrc Kavvanot. Some of the above will be incorporated in our 
discussion below. And see fol. 98a-101b with reference to the psycho-phenomenological 
dimension of the Cordoverian KamanoL which, based on Zohat vol. 2 fol. 262a-b, also 
contains similarities to the Lurianic orientation, as will be pointed out below, in section R 
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Heykhalot and the ‘field’ described above. 157 In my estimation, this was written 
either in a much earlier period, or more likely, it was a paraphrase written by the 
‘AR”I when he first arrived to Safed and was in personal contact with R. M. 
Cordovero. 158 This however is not to say regarding the later Lurianic formulations, 
that they abandoned the ‘field’ construal of function of Qriy’at Shma , but that the 
lower onto-psychological parameters were constructed differently. 

The Lurianic recitation of the Morning Qriy’at Shma is different from the Cordovenan 
practice in other ways as well. Whereas both describe it in terms of a Zivvug , 
both the function of this Zivvug and the roles of the Sefyrotic participants are 
different. The primary reason for this, it seems, is because the Lurianic doctrine of 
the Parzufym and their interactions play a crucial role there, 160 but are entirely 
absent from the Cordoverian discourse. 


In R. M. Cordovero’ s Kavvanah, all of the Sefyrot form one Zivvug, in the following 
pattern: in the recitation of “Shmt i Tam'd YHVH Etohyinu YHVH ‘Ehad'h 
‘Shma Yisra’el' [Hear oh Israel] - Tiferet and Malkhut unite, rising up to ‘YHVH' 
which denotes Eokhmah, that unites with Bynah denoted by ‘ Eloheynu ’ [is our 
God], and all rise to Keter and unite with the ‘Ayn-Sof. denoted by the words 
•YHVH Ehad ' [YHVH is One]. 161 The purpose of this Zivvug in the Cordovenan 
Kavvanah, is the reaffirmation of the ‘Ayn-Sof™ ruler of the 'chain of being', and 


157 See OI p. 21a-b and PEH Chapter 7 of Shaar haBrakhot. 

158 Other paraphrases by the ‘ AR”I of Cordoverian material are also found in the 
above mentioned work, see QI p. 2a, and the beginning of the third introduction to EEH- 

159 See TeflM fol. 67a, 69b, and especially, 7 la, and with reference to the AR I, see 
below; and regarding the Cordoverian Zivvug extending to the ‘Ayn-Sof, see ibid. fol. 70a and 

71a. 

160 These are derived from the '. Idr’ot strata of the ZoiiaLand detailed below in DSs 

8-14. 

161 See TeflM fol. 71a. 
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the renewal of all the upper and lower levels.'® A nearly identical Ziwug takes 

place m the first Benediction of the Amydah Prayer, and there is no evident process- 
connection between the two . 163 


The Lunantc Ziwug of Qriy’at Shmi is far more complex and ramified, positing 
also, a process-connection between the Ziwug of Qriy’at Shma and the Ziwug of 
the Amydah, and not merely a reiteration. I shall leave most of these details of this 
connection for DS 13 where I will also outline the hermeneutical transfoimation 
of the verse ‘Shma Yisra’el ...’ into a theurgic ‘formula' of Divine Names; and to 
DS 14, where I will outline the Ziwug of the Amydah. Here I will focus on the 

necessaty background for understanding the significance of the invocation of the 
Ay n-Sof in the Shma recitation. 


4c.3.1 In the Lurianic understanding, the focus of the Ziwug of Qriy'at Shmi is 
not with reference to Zeyr ' Anpyn and Nuqv’a as is the case in the Cordoverian 
Kawanah, but on ‘Ab'a VIm’a, who unite in order to ‘give birth' to new Motyn 
[Mature, or Sacred Consciousness] which are bestowed on the two lower Parzufym 
Zeyr ‘ Anpyn and Nuqv'a\ so that they could unite in die Ziwug which is the focus 
o the Amydah. As mentioned numerous times in the Lurianic Corpus 155 the 
innate nature of Zeyr ' Anpyn consists in the six lower Sefyrot and the ‘point' of 

NuqVa, united from ‘behind','* as well as the unceasing connecdon-of-nurture to 
the higher Parnfym through '/md. This , in principle, exists even wi(hoM human 

162 See ibid, and fol. 67a. 

163 See ibid. fol. 85a. 

'“ See SbaKay Brush 1 of Qriy’at Shmi fol. 19b, and Dmsh 4 of the Amydah, fol 
34b, and elsewhere. 

" 866 ■*»» 1 «*> for the earhes. [implicit] Lurianic sources, and 

Chapter 2 note 44; and see ShaKay Drush 5 of&eafcl. 6d; Drush 4 of Qriy’at Shmi fol 
20c, and see Drush 6 of ibid. fol. 22d; and see EH Gate 29 chapter 2; Gate 39 chapter 1 1 ' 

, J! * *™! I0 ’ aa ^ See fP e ' lla P s the earliest explicit mention of this principle] the PIdZ 
[see SfhD p. 227b and ShMRsh fol. 52c], and elsewhere. 

166 And see above DS 2. 
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effort. 


167 


In the activation of the process there are two components. The first is the enabling 
of Zeyr 'Anpyn to become a vessel that raises Feminine Waters so that It progresses 
beyond the lowest state of the innate nature of Z eyr ■Anpyn,' 6 ' enabling the activation 
of the potential for growth.’® This is attained by invoking the Yibpd - indication of 
the minimal self- awareness that is necessary for the immature Zeyr ‘Anpyn to 
effect the higher levels, so that it be enough for those higher levels to respond with 
a higher level of nurture, through 7 ’m'a -Understanding. Above this there are t 
additional levels of nurture, corresponding to the above-mentioned levels, that 
come to maturity by means of the invocation of six-directions of ‘Ab ’a- Wisdom. 
These four levels, as we shall see in DS 13 correspond to the four daily recitaUons 
of Qriy’at Shma, and are within the general category of processes that do not 
require human effort, 1 ” being dependent on the constant Zivvug of Ab’a VIm’a, 
that results in ’minimal-sustenance and establishment . 


The second component of the Zoning of Qriy’at Shmi depends on the human 
raising of Feminine Waters, the ultimate aim of which, is the enabling of Zeyr 
■Anpyn to reach the extent of fully embodying Arykh Anpyn,' 1 ' although the 
availability of such embodiment is not always readily attainable. Indeed, this takes 


167 See sources in note 165 and 171. 

168 This is described in EH Gate 39 chapter 1 1 principle 8 as ‘the inner-nurture of the 
six-directions of immature-Mind, drawn from Understanding . 

169 This is described in EH ibid, as progressing from the ‘inner-nurture’ to the , 
womnassine -nurture of the six-directions of immature-Mind, drawn from Understands 
where in addition to the inner light there is a surrounding light, containing higher eve . 

170 Ibid. 

171 See EH Gate 29 chapter 2. 

172 And see above, chapter 1 near notes 142-3 and notes. 

m SeeShaKay Drush 2 oflnyan Pesah foL 80d; EH Gate 14 chapter 8, and Gate 20 
end of chapter 12; MvSh fol. 36b. 
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place, with minimal human effort, in the course of every Shabat™ as it took place 
also, at the time when the Holy Temple was in place. 175 The celebration and 
theurgic enactment of this process in its more elaborate form, takes place on Pesah 
[Passover] Night and on Shavu 'ot [Pentecost], The ‘territory’, represented by a 
detailed ‘map’ of the particular states of the intervening levels is made present at 
that time, so that with minimal human effort it can be invoked and miTuqan 
[readied and rectified]. Then, in the period between Pesah Night and Shavuot 
[Pentecost], during the forty nine days of the Counting of the Omer™ the attainment 

of the territory, although more available than during the rest of the year, depends 
on requisite human effort. 


After the destruction of the Temple, without human effort, the state of Zeyr ‘Anpyn 
returns to Its original position after each Zivvug. 177 And indeed, for a new Zivvug to 
take place, during the Exile, Zeyr ‘ Anpyn needs to regain access to the ‘field’ 
which would enable It to acquire the requisite Mohyn of maturity. Thus, the first 
level, enabling Zeyr ‘Anpyn to be a vessel for a higher-than-minimal Feminine 
Waters, requires minimal human effort, since in principle, this is within the purview 
of the constant Zivvug. However, the second Zivvug is for the sake of drawing new 
effluence, beyond the minimum required for sustenance and establishment. Its 
purpose is to result in the creation of ‘new souls’, arising from the successful 
continuation of the process of new Berurym; the purifications of ‘sparks’ which 
enable them to rise anew from the Qelypot and be incarnated. 178 And as stated in 


See S haKav ibid, and fol. 75a-d,’Inyan Minhat Shabat. 

175 See ShaKav Drush 6 of Qriy’at Shnm fol. 22c-d, and see above, note 69. 

176 This is beyond the scope of the present work, and will be taken up in a future work. 

177 See note 175. 

178 o 

See EH Gate 14 chapter 7; Gate 39 chapter 1; ShaKav Drush 6 of Qriy’at Shnm, 
fol. 24a; ShPs Parshat Vayer’a fol. 10a; and see EH Gate 15 chapter 1. And for a further ’ 
discussion of this last citation, which constitutes a problematic text, see below DS 14, where I 
discuss it based on the parallel earlier Drushym as found in SfhD pp. 179-182, and ShMz fol. 
54b-58b, which are earlier versions of this Drush, and the SfLiO Parshal Vayer’a, fol. 1 lc-d; 
Lfllr Parshat Vayer’a, a Drush recorded from the Colleagues, fol. 29b. 
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It seems to me that we are justified to providiug both a literal as well as a figurative 
and metaphorical interpretation for rhe phenomenon of ft. “cmation of souls” drat comes as 
"f aZiwng. Z drat indeed, at least R. Yaanov ^rnahand R. Me'iyr Poppers may 
have thought so. For we read in the Skair KlaHMTM. 6a of ft. SK edued ^ _ 

and in the introduction to £EH edited by his disciple, R.M. Poppets [see al 
12a, written by Poppers' scribe in Cracow, ca 1652, and Crush 2 of ft. nttrodncuon 
standatd printed Efiffl, taken from the and placed in EH Gate 40 chapter 2. 

"Wirt n* mn pi nunttro m imon n-ra turn « nvtutTO P Ktn 

Indeed the Kavvanah within [the person’s] thought is the Neshamah-, whether it be on 

the outer level, such as in the physical performance of Mfevot; and so too wtd. 

reference to [the provision cfl a soul for the inner dimension, such as m die K^anoi 
of prayer ... 

And in an apparently similar vein, we read in StaKay Crush 1 of Qriy’at Shmi, fol. 19b, 
regarding the need for the different recitations of theSftmri throughout the day, whose 

purpose is the creation of souls: 

™ tmn pmon ipom tun 'no rpn n*t r. im> p, bn mine Arc nw 1™> “* “» 

ipoai nasi onn pmnn nsoina iK’sim n Vin 

htdeed, those Mokyn dta. were drawn toZ^yr and Nu^'a in ft. course of dm 
Morning Prayer by means of the Union of ‘Ab’aVMa at the time of Qny at Shma, 
had already expired, and had already r i ven tlirth to N&hrnat cntisme t em to . 
aaetgs due to the super-abundance of those Mobyn. and [(presumably he means the 
effluence of) those Mofcyn] have already ceased ... 

And at the end of chapter 2, ibid, fol. 19d, we read in general about the function of the type of 
Ziwug that takes place through Qriy’at Shrm: 

pn rmn ms pottno m ppn mo -p rp nns-B one w * nuupn pmon mh’b* V) ™n 

’ nbyob. ntnnon p nuvby mo* ontnb tun tr* be nun btybe Ktn bbon mn . 

□no nDD7» rimon 

The principle is, that theZiwng of Wa VIm’a is to cause die supernal lights of the 
levels that are higher than Them [i.e. 'Arykh and A«y«] to descend to levels below 

Them [i.e. ‘Ab’av’Im’a] 

What kind of Nesharm is he talking about here - since he doesn’t seem to be talking “bout a 
physical emergence of souls into the world [nor, a physical Z ivvttg]? It seems to me that two 

possibilities avail themselves - and both of them may indeed be the ease, simu tane °“ S ^ ' 
that he is referring to [see Stflil chapter 12 and 39] on the one hand, those soul-sparks that 
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IhXJ 179 

~ “ 0 " W f . e " Ce COme t0 be With0Ut 1116 dkect partici P ati °” of ‘he 

f 6re 0re the second Zlvvu S requires the creation a new chain of Ziwugym 
hat reaches to the ‘Ayn-Sof anti thus, the second Zi nug requires full 

participation. The Z iwug of Qriy’a, Shma is therefore actually a doubie Zivyug 

rjz:; » cuons “ ^ - * - — -4 

The fetZivv^ occurs during tiie words Shma Yisra’el and is in order to regain the 
.eld for the effect of the raising of Feminine Waters to 'register’ The second 
effected by the Kavvanot of the words YHVH Eloheinu YHVH ' 'Shod 
results tn a tie* Ziwug of 'Aba Vim' a, which bestows new Mokyn to the 'field 

:::vr and Nuqv ' a ' s ° ^ during ^ **** ** <». 

human effort, participate in a new Z/vvw£. 181 


This according toSUta.- als0 requires the offering of new Feminine Waters 
on e part of Ab a Vim ’a, and so on regarding the invocation of new internal 

,VVUgym ^ ‘ Anpyn V 3 proceeding up to “what the mouth is not 


TnZT" "* °fT tot ° ^ W ° mb ° f ' Malkhum “ "> la »* enter into die wombs of 
terrestrial women [and regarding this, see below, note 383 section 4] and on the nth * 

soul-sparks that are ready to emeree* or 1 thoth • • ’ n the other, those 

< t , . , , y 10 6merge ’ or 2 - that he is referring to the power to produce the 

thought-souls of a person’s Kawanah and good deeds during the course of L d a „ 
these need to be replenished. And see in ZshmQ fol 90d 1th. fir, r ^ ^ ” 

commentary on the^’u dMisbpaiym that is much longer than wLTf 0 ~l“ 

Z COn “ &nS n0t dUpUCated “ re) the souls of 

Zadyqym in Gan Eden; that although there are very few actual r™. 1 Y 

“os S0U1 IT beCOmC and since the LdlofG^ 

are of those sparks that emerged from the Qelypot. ^ 


Gate 39, chapter 7, and see above, chapter 1 note 113 
180 See ShaKav ibid. fol. 22d-23a. 


Some of the details of these Kawanot will be discussed in DS 13. 

182 Ibid. fol. 24a, and see EEET ibid. pp. 174 - 175 . 

183 See below, DS5-11. 
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able to utter” 184 to. the • Ayn-Sof. And RK'V reports 185 that he did not receive the 

„ 186 

specific Kavvanot corresponding to this process. 

Here we find the invocation of the ’Ayn-Sof toting, on both structural and intensely 
devotional elements as we shall see below, in our discuss, on of the psyc o- 
phenomenological and teleological components of this Z mug, in 
especially in DS 13, and in section B of this chapter. Indeed, this process cons 

the crux of the Kavvanot of the Morning Prayer. 


4c 4 The final two places in the Morning Prayer where we find the invocation o 
the 'Ayn-Sof, take place during the final stages of the Prayer. The first of these, as 
far as I can see, is not alluded to at all in the Lurianic Corpus! It occurs just pr 
to die final recitation of the Incense offering, put to the words of Ay» k’E^nu 
taking the form of a ladder of ascent, fiomMalkhul of Asy ah to the Ayn- of. 


There are five stanzas to this chant, each of which contains four appellatives . for 
the Divinity: "Ayn k’Eloheynu [Nuqv'a] ” Ayn ka’Adoneym [ Zeyr Anpyn ] Ayn 


184 


185 


fol. 26b. 


In the words of the Sefer Yezirah Chapter 4 Mishnah 4. > 

See explicitly, in EH Gate 39, chapter 7 and ShEa ibid, and Lglr Parshal Vayer a 

- It is here that R. Shalom Sharabyinnoduced an innovation, which is based on the 

principle of Feminine Waters as the necessary prelude to Zivvug, as descn m 
! h notes 320 333 This practice amounts to the contemplative recollection - but fro 
BeCo Above - of the process of the New Emanation described below, iu DSs 5-12; rising 
B ^ • , HnothP ‘new Zivvug of the Names 72 and 63 of ‘Adam Qadmon [see below 

*i- *. (in ; h * te ;"| 

Z HaU<L in HhShfoh 17 b- 18 a, both printed in die back of die standard edition of EH. 

w And see, for example, in the SydKskEAsll [used in the Brody Kavvanot 
Conventicle, fob 115a-b, based largely on th tSydurRashqov], More sutpnsing y, see in the 
ffcwunoi-Prayerbook of the School of R. Shalom Sharaby, which does not usuaUy me 
Kavvmo, without a textual basis; see adHshSh. vol. 1 pp. 530-531. 
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kiMalkeynu [7m ’a] ' Ayn kiMoshieynu VAb’a and • Arykh ‘Anpyn ]'« - “There is 
none like our God, none like our Lord; none like our King; none like our Savior ” 
The pattern is repeated four more times, with the appellatives being prefixed by 
iy ...Nodeh ... Barukh ... ■ Alah Hu ' ... [Who is like ... We shall thank ... Blessed 
be ... You are ...] The first four of these correspond, in ascending order, to the four 
etter- values of the Tetragrammaton-values of 52, 45, 63, and 72 respectively The 
last stanza coreesponds to the Hidden Mind; the Supernal Crown; the Ancient 
o y- ne [Atyq]- and ' Adam-Qadmon united with ‘Ayn-Sof. The inclusion of such 
a Kauvanah. particularly without clear textual warxaut, attests further, in my opinion 
to the centrality of the ‘Ayn-Sof in the minds of the A-nvvnnof-practitioners. 


The final invocation of the ‘Ayn-Sof in the final prayer of the Service [repeated at 
en of each of the three daily prayers], was probably derived by the editors of 
unanic ATowanof-Prayerbooks, from the ShaKav and the ShRhDti 189 This 
prayer has both a pneumatic value and a prophylactic value. The pneumatic Kavvanah 
although not in the SJlhKay 190 is for the purpose of connecting one's soul with the 
■ends of certain of the ‘heroes’ of theZ^ who are said to be constantly present 
with the Divine Presence, and said to be ‘automatically invoked' whenever any 

e " aCted AUhou * h this strict| y speaking, is not an invocation of the 
yn-Sof. we must bear in mind that these Zadyqym are credited with “uniting all 

o the worlds and all of the roots" during their lifetimes, and with “uniting the 
fragmentary with the All”. 192 


This is followed by a declaration of prostration to 


“The King, the King of kings, 


188 Regarding this combination, see below DS 13. 

189 See fol. 50b and £EH p. 313a. 


190 i 


But see EEH p. 31 la-b, expanding the ShEhQd fol. 62a, # 134 in ShRhOa ? 

27b 2&T. R 4 Sab a ’ R ' Neh ° r ’ ay Sab ’ a R Yeyv ' a Sab ' a; see ShRhGd fol. 

a, and ShMKsh from the writings of the ‘AR”I, f„l. ]2b . d; md see ^ ^ our 

ppendix on Pneumatic Soul Impregnation. 


192 ShRhQd fol. 28a and see 13a. 
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the Holy One blessed be He”. The Kawanah here is the invocation of the Surrounding 
Light of each World; up to and including the ‘Ayn-Sof, for the sake of dispersing 
the Qelypot, so that they not usurp the Tyqunym enacted in the course of the 

Prayer. 


The evidence assembled here ought to suffice to correct the misconception 
promulgated by G. Scholem, 194 who claimed that the ‘ Ayn-Sof plays an insignificant 

role in the Lurianic Kabbalah. 


193 See the SyHKavRAsh fol. 1 19a; this Kawanah, interestingly enough, is not 
included in the tfawanof-Prayerbook of the School of R. Shalom Sharaby, the SydNeh Sh 
(see there, vol. 1, p. 541), according to which, it is sufficient, in order to dispel the Qelypot, 
to invoke the Surrounding Lights up to and including the Surrounding Light of Bynah - 1 
have no explanation for this, and it does not accord strictly speaking, with ShaKav fol. 50b 
and PEH p. 313a, although it may have been derived from QT page 25a-b. 

194 See above, chapter 1 near note 32 and note. 
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Appendix 1 : A Meditation on the Divine Image within the Human Being 

of the manual of Rabbi Isaac Luria’s meditation instruction system 
for all ritual purposes, edited m about 1580 by his chief disciple, Rabbi Hayyim Vital 
we find a meditation practice for the purpose of the acquisition of the HoNSpirit that 
appears m at least two other places in Vital’s writings; in both his early md’ late 
recensions of the Lunanic teachings B Its appearance in all these recensions attests S 
mytOpmion, to its importance as essentially a precis of the entire Luri^c meditation 

The earliest editors of the published Lurianic Kavvanot Prayerbooks (the standard 
manuals of contemplative intention] situated this meditation as the opening section to 
the morning prayer practice. 0 The text of PEH reads: 0 S ° 

It is fitting for one to constantly bear this in mind, 
particularly before one begins to study or pray, 
that one esteem oneself as one who is a dwelling place and a throne 

for the Divine Emanation of Holiness 

For it is written [Gen 9:6]:”... In God’s image did He create humankind". 

Thereby one will be helped from heaven 
and will able to unite all the worlds; 

for the Most High Holiness will be dwelling within the person 
How [does one do this]: 

One should attune oneself to prepare [the crown of] one's head 
as a throne for the Name YHVH with the [inner] E vocalization of the Qamaz; 

1 PEH Shaar Hanhagat haLymud [pp. 354b-355al. 

,ShRhQd_l fol. 57b, and ShhY fol. 15c. 

r„, beginning of the Morning Prayer: SdRshO : fol. 36b-37a: SvdKavRAsh 

loi. 27 b^SdZ, fol. 43b; and SvdNehSh. vol. 1, pp. 294-295 — ~ » 

tPYt usin g the text of the EEH, augmented or clarified by the other two texts Ithe 

ext of ShhY is much closer to the PEH; the text is missing from the ShaKavl as inHirnWi- 

^ NODI ma Kin iVnd rw* ,i*mn omp m^n omptnoai 
t y ’D .imirn ln^sn Vaipni myri nrai ,onxn nx mpy O’rrVx o'pxd xVn ’d .ompn m’p’xxn 
nod iron onxn po* m .id mvbyn mmpn bmw by jm'wn Vd ivpb bw nr 
?uo rmjnnr »a m ,’txi nns zinin p oa ,nrai noon m^n pno -di pp mpjo mm av bn 
p 2 ip hoi pa’ T’l :gmpn nn nytpp! pmom *ai flmmn nypn i rsD ,cfrm ism .xotzn 
’0 P m po’i [x ’y ODp pi] Q’Jip’rt] "idud .up’j »Vd mm moyi [pntp npJD non ,pm m 
^ w nr ay ,! ?ixi mnnxn \n fin ro our xm px »d pD’i .irVsx odud ro dip xin onxn 
n n ixi ,"p xmoma xm ’o , ro oipd iVtp ooin dd .ma ,! ? nyai n^sna njrVy nu?np nrx 
.id “idt m mob ran Pix nan irouna 'no monix d h di ro av ibtp non or .[.<3 mm,? nn nrx 
oy^3J Q’ryn mom .i nipDnnm irunp oxiy mo rbn bom .inborn mmb nyp irc?b by mbai 
d ays n 4 y djidipdip ni’in rtb po 1 mtpyn obiyD xin ox [ibip o’ryn mrrnai itsnipn nn 
nsi’Di .pa ?xn nrmn pia» "namp’" ny "odnip nna H a xira nmrai .pm *ib»ap own pD’i ,rp 
on pi .a-yn nnn *nb pa* .nib’xxa xira rrrayai ,roo nrnn 'nb pip* nxnan obiy xinw 
xxi’D pi .nroi naon on rry ’ats? ’D ]»id» .Vonoatypi mm nsj on rbm 'dip pa» pw2 nVm 
nynb aw ,pr m a.w ]d dr pm pxi .nai^y rmrp? nod ximp r iDn .o^nsn Vdd nro 
yao ^dd ox onsannyn pom tea- mo nn rpna omntpon o*ai 6 an 7 nxo nmn nrr n^x nx 
Er ,, nr " l13n - [n:il!?nan xb) I gmpn nn nyrpp .i notpnan may» xVi ,awn» 

I added the word ‘inner’ to ‘vocalization’ [Nyqud], based on the Lurianic conservatism 
regarding the pronunciation of Divine Names; see ThM fol 56-57 Sm 


A 

B, 

c J 
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t UntotlSlS SSttoSa! w'a tt nZvM ™Zeyr?y; 

The text proceeds to provide the vocaUzations diagram], and 

ssksa t ssr^p- 

involved in; and the text continues. ^ 

... And one’s ear becomes the ^^^^^^upernal Holiness 
Perhaps [thereby] one will men mout h fis transformed] , 

during P^ er M f a ^ y t ” X Supernal Breath that will speak through him ... 
perhaps he will attain to the op , Kavvanah and Devekut 

And all this depends on teptwer $<«*** Seal union ...1 
[one’ s intention and the adhesion of y , of A ' sya h- Action] 

And in the prayer section lt is fjied with the letter ‘Hh ’ . 

assess * l “ sa> "" 

Neiah and Hod as [the Sefyrot] 

Andm. u ? m S , t ^ rwisdom and Understanding]. 

Hokhmah and y L one’s comportments. # t 

And so too with regard to tdl of one s eo p . IKn0W H im in al your 

This is the secret meaning of [the verse, n ^ Ume one wl llknow 
ways”. No doubt, if one P^ . 0 f the ministering angels on high, 

aU that one requues, and w^ be as one oi t ^ so 

particularly if this is m one s conscim . it is not separate from (the) 

a4"o7te«r*at one & invoking if Remember this m your heart. 

We find here, that the .P5 actit ^g smtiom^'ordSto'pray' effStively with the Kavvanot 
^s^^^ounseL^at o^ C iSegrate the ordinary ^es of the senses 
^ Divine Presence. The contemplatoi ^^^^Siding to the different 
and activates the qualities of Divine _ ^ empowers the person to 

configurations of the Name . c ? ntempl -f p<; , 1 . at i on This practice uses the different ‘Fillings 

see one’s own qualities as ^ lvl ”t51h e levels of shared human-divine ontological re 
of the Tetragrammaton' to mvoke the levels otsn invoking the Sejyronn 

?e realms of Being, and transforms 'he hmian^eu success depends,on the the 

intention and mystica, union . 

F TqZ fol. 129a. 

G See text in note d. . assoc i at i ons , see DS lc. 

"■The transbdonS^he bracketHs taS^n the text in ShBhOd. 
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The editor of the PEH, R. Meir Poppers, comment, as follows:' 



— — 2^. uiv/iTcyc 

and are rectified [in the personl r° lhe P 6 ' 50 "’ 

For this reason it i7forbidden to e», h? f ° f prayer - 
for the person raises the holy sparks rnfrt£?“;f2 y! 

1 

how can%te r properljMaire 1 [^| 1 sp^ : P ^^ food] Prayer> 

different viriants ofthe” NaJSe'md n"si!iVever tadf ’n'' 0keS l" contemplation, the 
he reconnects with the conesDondincr il? ever _™? her Divine Realms during waver 

iX?ia£E5:s;S“ ;£ '- 

s^A^s^\aa»y SBagsss 

steps of the^addei^s^oui vrilfScen’d'f hen ^ c ? ntem P lates the 
until it reaches [on S L rhif^? fr T level t0 leveI ••• 

Thus he cleaves to hif source, fte source oim^ a " d deS ' red by U ’ s Maker. 

^ ^ from “» ^ i S 

the level of the ascent ofhis constio^e^sosifall* he effect ... 

ofthfsl^^ 

3 See his comments in OZ d 191 h nn dru cu , 
we read: P ' 1S,b > on ^ S1 >aar haTefylah pp. 2a-3a, where 

not a-" riam^ 3 n '“^ ,’ b *»>» -ex 

- ^ Kh an ax, mm « 

•he 

Nathan Shapira; a colleague of R, Me’iyr Ponners'^'ai d 'j 6 ? aS ?! ‘InUoduction of R, 
tave not yet determined the manuscript? soSrf.mf r ’ obR ' Mosheh Zacuto. I 
[on the unnumbered second page of th fintoductfon? |” ,s ‘ altributlon And see there 

“ ?w ” “'»* "»■ ™ S S.’S," if,™, 

nysB»n,i n'rm p navnan oipa »aa »d ... o^iyn 
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Keter 

Yah Hah VahHah Qamaz 

Crown-Transcendent Consciousness 

Right [Brain-Eye] Ya Ha Va Ha Par^Wisdom - Hokhmah 
Bynah Left [Brain-Eye] Yei Her Vei Hei Zyrey - Understanding 

Eyes visualize: 5 X :YHVH [5X26 ‘^^^^.sx-.YvdHyVavHy^S; 

[World of]Action-5X:YvdHhVvm-^^ee^^ 5xYvdHyVyvHy=72 


Ear[‘Oze«=Yvd Hy Vav Hy = 63+1] 


Ear[‘0zen=YvdHy Vav Hy = 63+1] 


Nose [Hptam = 63 = Yvd Hy Vav H y= 63] 
A4nnth \Peh = 85 = Yvd Hy Vav Hy = 63 + 22 letters 


OC1 


Gevurah - Strength - left arm - 


YiHi Vi Hi -Shv’a 


Grace - right arm - Ye He Ve He - Segol - Hesed 


Breast - Compassion 


- TiTeret - Yo Ho Vo Ho - Holam 


Hod - Glory - left leg - Yu Hu Vu Hu - Stotrug 


Endurance - right leg 


Yee Hee Vee Hee - Uyriq - Nezah 


811 ot,heml 


p> VT Worlds Function 


‘Azylul - Emanation-Being 
Beryah - Creation - Thought 
Yeiyrah - Formation - Emotion 
Asyah - Action - Embodiment 


T f rr ~N a me-FiUinr S y mbolism- pr CV aleJlLDmE£ A'tnb^ 

Yod - Yvd Hy Vyv Hy = 72 [4Yod points] Wisdom Eokhnuih 
Hy - Yvd Hy Vav Hy = 63 [3Yods, primal space] Understanding Bynah 
Vav - Yv dHa Vav Ha = 45 [3Alefs - 6 directions] Harmony -Tiferel 
He - Yvd Hh Vv Hh= 52 [letters duplicated] RealmM* 


201 



5 the r,,..- 

According to L sourd! cM ^ ^ 

- ’ 016 f0Imal Agnation-level of this Zivvug, 

See above, DS 3a and note 74 • eo,n m 

particularly, p. 52a, and compare to W> till? l 7<L b ' I8b ^ p ' 29 co1 b - 30a, and 
chapter 2, Gate 9 chapter 6, and Oatel^haptel 1 * “ d ® Gate 5 <*»*« 1, Gate 8 

me that RH»v is describing a four-fold nroce r ' ' : “ d fo1 - 2d - » »*ms to 

included in R. Y. ‘ibn Tabul’s Oefzyboh but a f 'T ° f tte f0llowi,1 S e,eme ”« are also 

the similarities and differences between’them isteyond ° f ^ aiIs ’ kdud “S 

15 beyond &e scope of this workl: 

I. There was a Zivvug of the faimym of 72 and « r no 
aspects of 63 that partook entirely, of the intern’ „ S lc2J ' refer ™S *° those 

the Ear, Nose and Mouth VOienHotim. p eM y ' expressed ' a s-metaphorical aspects of 
and 5il£M fol. 5b, and m Gate 5 chapter 1 wh *™ Qadm ° n (See 5412 PP- 2b and 10a, 
■Anpyn can only be spoken of metaphorically iXT rT th ‘“ ' h ° Se ' eVelS ab ° Ve ' Alykh 
and note, that it is the ‘ear’ that holds the most “ " ‘ ‘‘° appease fte ear ’ ’ 

place in : Adam Qadmon], Prominent position in this fonnulation, taking 

The Ztwug came about as a result of the risine of the p ■ ■ 
constituted by die lights of the lower half of ‘Adam o d ’ Which were 

Ado.ni Qadnwn referring to the potential effl u ° ^ nSUlg Up t0 * e upper haIf of 
draw into the worlds . W “ h ° f ' ““ would 

nse of the terns tadmym and Ozen [also 7 ^"7 7 5PeC “' ale re S ardi ”g the metaphoric 
‘to appease the ear’] where one obvious connoM ° ^ ‘ LisaKhek h et ha ’Ozen - 

explanation’; so that the meaning^ ll Z 22 T, ^ fc ' taSte ' « 'ro-oned 

die non-breaking of the Lights and Vessels is d7 Y “ PTOCeSS ' th “ represenls die state of 
Taaniym [seeffl Gam , chapter 2 aid G a m JT? 7*“ ^ - d die 

18a, and SMa fol. 22a], meaning that because the f ^ ” ““ rccensions ’ SOD p. 
and 2> ? «„ are constantly being disclosed to them r U ” Ct '° nS ° f 1,16 Pr0C “ S ° f 1,16 Shev y rah 
the Zadyqy ml from the ‘place’ beyond the Sh 7 ^ * b ° SC Llgllts . and to the insight of 

meanmg in Lurianic Kabbalah see below DS He and n'oteTor. '‘ SaSe ' "* 

■AdamQaJnon, 

particularly ffi Gate 9 chapter 6 and coramem^If i t ^ ^ 

I Of EH where this is refened to as “a small spark of tiTTf rCfeI ™ S “ ‘° 42 Chapler 

Adam Qadmon”]; and one aspect of this Light and die Feminine alters thatprod^^R 0 ^ 
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remains above, within the upper half of ‘Adam Qadmon, where It is associated with the 
Lights of Aqudym and the constantly Self-renewing process of the formation of that level by 
means of the ‘Tending-and-not tending-Lights’ [Matey vLo Matey - and see above. Chapter 1 
note 59] by means of which, the Ten differentiable Lights of \heSefyro£ of Adam Qadmon 
become differentiated. There the Lights emerge first, and when the complete set of ten 
emerge, they are contained within one vessel; the Keter of the Ke£er, that constantly merges 
into and reemerges from the Ayn-Sof, by means of ‘direct gazing’ to the Ayn-Sof and Adam 
Qadmon ‘turning to face below’ to generate the lights of theSefyrot . It is these 
characteristics that create the aspects of ‘front’ and back’ of ‘vesselhood’, whereas the 
principles of ‘expansion’ [from the Ayn-Sof into Adam Qadmon ] and ‘withdrawal’ [from 
the ‘direct gazing’] characterize the nature of the Light-hood; as we read in ShHQ fol. 16d 
and 17d. This ontological level is associated- with, during the Kawanot of Shabat Day, 
particularly in the Amydah Prayers [where the faamym are invoked; and see below, note 
307], and more directly, during the second meal, the Meal of the Day, called Seudata 
d’Atyq’a Qadysha [and see ShaKav fol. 74b and Chapter 21 of Shaar haShabat in PEH]; 


2. This new Light also contained the Niqudym, Tagym, v 'Otyol which emerged into the 
whole Body of Adam Qadmon , in the form of the full Name of 63, and partaking of the 
Lights of the ‘OzenHotem, Peh of Adam Qadmon , remained unbroken; 


3. The Light that emerged into the entire Adam Qadmon was gathered for a new Ziwug of 
72 and 63 [see n. 199] and emerged to the ‘outside’ through the Eyes of Adam Qadmon as 
the faamym, Niqudym, Tagym, v’Otyot of the Name of 52, which is actually the lower form 
of the Name of 63 [just as the final Heh of the Tetragrammaton is a lower form of the first 
Heh], and is where the Shevyrah took place. In this instance, the vessels emerged first, and 
then the lights [see EH Gate 8 chapter 6], and only those [lights and] vessels that emerged to 
the ‘outside’ through the Lights of the Eyes of Adam Qadmon were broken. The meaning of 
this ‘outside’ is not explicated in the sources, but it seems to imply that prior to this process, 
there were the ‘inner lights’ and the ‘surrounding lights’, the latter being that which is beyond 
- or greater than - what the inner vessel can contain; whereas resulting from the light 
‘emerging out of the Eyes of Adam Qadmon’, there comes to be an ‘outer’ level, with the 
connotation of it as being ‘lesser than’ what the inner aspect contains [with reference to other 
metaphorical-psychological dimensions, and with reference to the Name of 45, see DS 7]; 
and it is those lights contained in the vessels that were broken; and the lights returned to 
those levels higher than them; 


4. The new Ziwug [which seems to be a reenactment of the first level of this four-fold 
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whose putpose is to ’revive’ the process of the Divine Emanation so as to effect the 
yqun, is the Zivvug of the Hokhmah and Bynah levels of the Galgalt’a [the Skull, 
or t e Crown or Keter] aspects of the Tetragrammaton values of 72 and 63, within 
(he SSSSOSfi of ’ Adam Qadmon, where absolutely no Shevyrah took place. 1 * Since 
<h.s Zivvug took place on the level of the GalgaWa, within the ‘inner’ lights and 

”0'“ ^ Cmergmg Ughts * " OT “ vessels of 'Adam Qadmon-, » and since the 
■g t which is called ‘63’ is called Hokhmah of Adam Qadmon}™ it therefore 
seems to me that we are talking here, of theZtVvr* of the Hokhmah of the Keter of 

Adam Qadmon with the Hokhmah of to Hokhmah of 'Adam Qadmon, functioning 
here as Bynah. 5 


hus, we may interpret the statement in EH mentioned above in DS 3* 199 

Then the inner aspects which are the true aspects of the Hokhmah and 
Bynah levels of the Tetragrammaton values of 72 and 63 United and then 
the world was created through the Attribute of Dyn 

which refers to the Zivvug that produced the Shevyrah, as referring to the Zivvug of 
the Hokhmah of the general aspect of Hokhmah [72] with the Bynah of the general 


process m that it also resulted from the internal-potential Feminine Waters , coming 
descend' y u ^ 2 3 ' ^ fcVel 1 : havin ® *' sanK ^ect, but this time 

45 [ L DS ™ tTft '° Wer "f ° f Qadmm} Pr ° dUCed ^ ‘ New ' 

[see DS 7a], All of these are of the Zivvug dRek'a ; see ch. 2 57, and below, note 208. 

chapter 2. S “ PartiCUlarly ’ the d,ad0,, “ ^ P' 17b - I8b . ShHQ fol. 28b, and ffi Gate 10 
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is St , a iMd ° ale 5 Chapler ’’ sec ° nd version a " d 11180 ibid ' final version, where it 

ated that thts rnner hght is greater than the light that emerges from 'Adam Qadmon 

which in turn, is greater than Its vessels. 


198 


See ibid, and Gate 6 chapter 2. 


1 EH Gate 9 chapter 6, and see DS 3, note 75 and following [in the text] which 
rmsed the tssue that this text seemed to indicate that this level of Zivvug produced’ both the 
Shevyrah as well as the Tyqun. And see note 195 with reference to the third aspect of the 
Ziwtig that followed the Zym Z um that produced the Shevyrah. 

rmea inaj mi goa mn omg a»D’isn re ry uirnj m 
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aspect of Bynah [63], 200 whereas the Zivvug that produced the Tyqun, deriving 
from the level where there was no Shevyrah, that originates from the Galgalt’a, 
refers to this higher-level Zivvug described in the previous paragraph. 201 


5b We find this pattern [i.e. the Zivvug of the Hokhmah of the Keter with the 
Hokhmah of Hokhmah functioning as Bynah] already prefigured by the internal 
Zivvug of the Tending and not Tending Lights', in the formation of the vessels of 
'Adam Qadmon, 202 and this would in turn serve as a prefiguration of the internal 
Zivvug of the highest Tyqunym of ‘Arykh ‘Anpyn where the Keter of Arykh Anpyn 
functions as the Masculine, and the Hokhmah of ‘Arykh Anpyn functions as the 
Feminine. 203 This I believe is further confirmed in the ShHO 204 where the roots of 
the Masculine and Feminine syzygy on the pr e-Shevyrah level of 'Tending-and- 
not-Tending Lights' within the vessel of Keter, are designated as Keter and Hokhmah 
respectively. 205 And see below, DSs 12-14. 


200 Corresponding, therefore, to the second set of associations outlined above in the 
Terminological Preface of DS 1. 

201 Another proof that we are dealing here with two different levels of Zivvug comes 
from the fact that the Shevyrah was produces by the Nequdot whereas the Tyqun, was 
produced by the Taamym, where there was no Shevyrah. And se e EH Gate 5 chapters 1 and 
5; Gate 6, chapters 1-2; Gate 8 chapters 1 and 2; Gate 9 chapter 2; Gate 10 chapter 2 ; and 
Gate 12 chapter 1, And see above, note 195. 

202 See EH Gate 7 chapter 3. 

203 See EH Gate 13 chapter 10, and in the ‘ART's own writing, ShMRsh fol. 
20d-21a, and in this latter work, the Parwfof Ab’a is united with Tm’a on the level of 
‘Ah' a. 


204 Fol. 17b. 

205 See above chapter 1 note 45, and compare SfhD p. 7 la-b which as pointed out by 
the editor, is one of the very few examples where there is a complete departure from ShHO : 
the text of the former, being replicated precisely by EH Gate 7 chapter 3, where the same 
idea is expressed. 
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Specifics as to Tn t ra-Divine Participarirm . i 


6a What is gleaned from numerous sources in the various recensions 206 is as 
follows: The Keler Eokhmah Bynah of the Keter of the lower half of • Adam 
Qadmon [i.e. that aspect of the Names of 45 and 52 that had risen together to the 
upper half of 'Adam Qadmon and then intentionally descended so as to cause the 
Sbevyrahl descended but remained unbroken. The inner aspects of Eokhmah and 
Bynah remained unbroken, but the ‘outer’ aspects, or the ‘backs’ [which included 
the potential for the manifestation of the seven lower SefyroQ of Eokhmah and 
Bynah descended into what was later to become 'Azylui to form the Paaufym of 
Yaaqm and Le’ ah m the seven lower Sefyrot of 'Azylui™ The seven lower Sefyrot 
themselves, from the Daat until the Yesod, fell and were broken; and all were in 
need of repair. This includes the aspects just mentioned, as well as the seven 
aspects of die roots that are higher than them, up to the level of 'Arykh 'Anpyn, but 
not including Its Keter Eokhmah Bynah-, even with regard to their potential-levels-of 
manifestation within the seven lower Sefyrot themselves, nor did the Shevyrah 
include the level of Atyq’a above 'Arykh 'Anpyn, even with reference to the seven 
lower Sefyrot of those levels; but this is the case only with regard to their root 
essenc e. The kerer-Point of Malkhut emerged complete, but Its nine potential 

206 o 

See EH Gate 8, chapters 1,2, and 6 [and see also Gate 1 1 chapter 6, all second 
version, and regarding an earlier parallel, seeSlhD p, 18b, and pp. 85a-87a, and 

coirespondingly, ShHQ fol 53b-55c, and see also MySll fol. 5d; and see SHE 17b and 

EHGlr"> dl |, E ' y 7^/°'' 21C ’ “ d ^ 51b a ” d correfl P°ndingJy, SlHQ fol. lOd; and 
EHGate chapter 6, and compare SffcE pp . i 8a . b md 23b with ^ fols 22a ^ 24fe 

r , 7 See ^ IShai ' haKlalynlChaPterl[f0l ' 5c]; ShHQfoI.23c; EH Gate 8 chapter 1 
Gate 9 chapter 2; and Gate 1 1 chapter 8 and elsewhere. It is stated there that the ‘backs’ of 

Eokhmah and Bynah refer to the Eosadym and Gevurot that will later constitute the 

arzufym of Yura ’el Sab'a uTemnah who offer nurture to the lower aspects of Zfyr that 

vWu^T mAalUt “ Yttaq ° V a ” d U “ ena “ e Them ‘° gf0W '° the M **** ° f Zeyr 

“to above, note 195. Regarding the three basic aspects of Atyq’a in the early 
rnarnc writings see above, Chapter 2 the quote near n. 64 and note, and the citations from 

1 "Tif 1 38 note 0°^ compare with note 46. hi the recensions of RH”V[and see 

also. Chapter 2 note 57], the procedure is described as follows: 
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A. Regarding the non-breaking of any aspect of the Ten Sefyrot of the Point of Atyq’a, 
and the two Points of Uokhmah and Bynah that were ‘taken’ by Atyq’a in the Tyqun [and see 
EH Gate 1 1 chapter 2 regarding this being one of the systemic doubts ( Sefeqot ) of Atyq’a-, i.e. 
whether this ‘taking’ refers to their one Point or to the entire three upper unbroken Points, 
and see SfhD pp. 18b, 30a, and 62b and EH Gate 1 1 chapter 1], we read of the three 
unbroken Points, that Self-generated an unbroken manifestation of seven lower Points [and 
see parallel texts in ShHO fol. 19c, 21b, 28b, 28b and 29a-b; EH Gate 8 chapter 2, Gate 9 
chapter 6, Gate 10 chapter 2; and MvSh fol. 2b, 4b-c, and 5b-c]; and 


B. This is to be contrasted with SfhD pp. 19a-b, 21a, 25a, 28b [this last citation 
mentions ‘falling’ but not ‘breaking’], 33b, and 64a [and see parallel texts in ShHO fol. 22c, 
and 25a]; and EH Gate 8 chapter 2 [from _OzH1 , Gate 9 chapter 7, and Gate 1 1 chapter 2, and 
Myfih fol. 3d, where we read of the Pegam - blemish - referring apparently to what was to be 
the Arykh Anpyn aspect of Atyq’a [as in SfhD p. 25a, and compare ShHO fol. 25a and 
compare My.S.h fol. 3d 7a-b, and 20c-d for alternative formulations; and see 20c-d where 
Rff’V confesses that he doesn’t know how to resolve all these formulations; although 
elsewhere, these seem to be resolved, through what is stated in the very Drush in MvSh (and 
see the comment of R. Moshe Zacuto there, and see below) and see sources such as ShHO 
fol. 19d-20b, [which is perhaps what is implied in SfhD p. 64a; and see ibid. pp. 36a-b and 
34a and here, below]. The Pegam manifests as the outer aspects of the Nezah, Hod and 
Ye sod of Keter [i.e. Arykh Anpyn], that provided the Mohyn for the Ziwug of Ah' a Vim’ a 
which produced the Shevyrah in the lower Sefyrot of the Nequdym [and see EH Gate 8 
chapter 3, the anonymous marginal note in that chapter, which points out that in the Tyqun 
state, the Mohyn for the Ziwug of Ab’a v’lm’ a is provided by the higher, Hesed and 
Gevurah of Arykh Anpyn and see YfSh there]. 


C. Elsewhere, in SfhD p. 65b [and see from the ‘AR”I in ibid. p. 214b], and ShHO 
fol. 1 Id and J3H Gate 1 1 chapter 4, it is written that even now, the lowest aspects of Nezah 
and Hod of Atyq’a that gathered and nurtured all the fallen sparks until they were ready to 
rise and form the Five Parzufym of Azyluf remains in the World of Beriy’ah until all the 
sparks are purified and raised [and contrast with ShHO fol. 9a-b, and 17 chapter 1 [from 
OzH] and Gate 48 chapter 2 [from QY where this function is assigned to Malkhut and see 
above, DS2 note 40]. 


From all of the above [starting with the Zohar ‘s various characterizations of Atyq’a , 
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and see the citations from Chapter 2 at the beginning of the note; and following through in 
the Luriamc material], it seems to me that we can isolate three aspects of Atyq’a: 


1. The essence of Atyq’a, where the full Ten Sefyrot emerged throughout the course of 
the Shevyrah and were never broken [and see below note 270 for additional sources stating 
that Atyq’a was not constituted from any of the sparks that underwent Shevyrah] ; and this 
level rose to be united with Aqudym. This is the level regarding which, no name or sign or 
appellation is applicable; and although Everpresent, is beyond ‘extension’ to lower levels 
[referring perhaps to levels 1 and 2 of n. 195], containing neither “hairs” nor “beard” which 
can ‘engarment’ Its Light and would draw Its effluence below [see Chapter 2 notes 46, 57]; 


2. The Seven Lower Sefyrot that were originally Self-generated from the upper three 
points of Atyq’a in aspect 1, were engarmented into the all levels that descended and broke. 
And in accordance with the statements in the Zohar [‘Idr’aRab’a fol. 128a-b and 135a]: 
“One who wishes to enact the Tyqun should mend himself first ... [and] any head of a nation 
who doesn’t rectify himself first, shall not be able to rectify his nation”, Atyq’a endured the 
Shevyrah and rectified Himself, and thereby, rectified all of the Parzufym of A^ylut [and see 
EH Gate 3 chapter 2, where that section of the Zohar is understood in this context and see 
there the comment of Zemah; and see Gate 3 chapter 1, andZemali’s third comment there, 
which reflects the first aspect of Atyq’a\ and see level 1 of note 195], 

In this connection it is important to note that in both the Zohar and in the Lurianic 
Corpus, one of the central meanings of the term Tyqun is ‘garment’, referring to the ‘hairs’ 
of the Moh a Styma a of Arykh Anpyn that became the ‘Thirteen Tyqunym of the Beard of 
‘Arykh ‘Anpyn’, enabling the world to be unconditionally sustained while the Tyqun [in the 
sense of ‘repair’] continues. Regarding this, see in the Zohar . vol. 1 fol. 148a; vol. 2 fol. 
232b, vol. 3 fol. 98b, 101a, Idr a Rah a fol. 127b [perhaps in both senses, repair and 
engarment], 140b, and in Idr a Zut’a fol. 291b; and as for the writings of the AR’T, see 
Chapter 2 near note 69 from the Per SifdZ, and there, in the SfhD. pp. 241a, 242b, 244b, and 
especially 258b-259a; and in the writings of RH’V, see EH Gate 9 chapters 2 and 6, Gate 13 
chapter 6 and see especially Gate 39 chapter 1 [from QY]. There we read that these hairs 
were generated as a result of the Feminine Waters of the sparks that fell, which are purified 
by the ymra ffn ?n®nm rrru the “Light of the Thought that is not disclosed” - the aspect of 
the Daat of the Unknowable Mind of Atyq’a [see ibid. Gate 13 chapter 2 based on Zohar . 
vol. 1 fol. 65a and vol. 2 fol. 269b] that constitutes theNeshamah of ‘Arykh ‘Anpyn which is 
simultaneously subtly within It and hovering above It, as we read in PIdZ in ShMRSh fol. 

49c [and compare with the earlier version in SfhD, pp 217 and 219 where this is not stated 
directly]. And seeQfcR.,1. fol. 1 la [in the earlier ed. this is in the name of the ‘AR”I but see 
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QbR 2. P- 29 where it is recorded in the name of RH” V] regarding the principle [see above 
chapter 2 near note 69 and note] that ‘the hiding [of the Infinite] is the cause of Its ability to 
be revealed’, and it is through this process that the sparks become re-rooted in Atyq’a [see 
above chapter 2 in the quotes from the early ‘AR”I following notes 42, 66, 71, and especially 
69, and see notes 73 and 97]. 

One of the systemic doubts regarding this level of Atyq’a is with reference to the 
question of which of these aspects of level # 2 also rose to be united with Aqudym and which 
descended below [this is a question also with reference to stages 1 and 2 of note 195 above]; 
and see S fhD pp. 34a-35a and 36a-b and EH Gate 12 chapters 3 and 5, and contrast with EH 
Gate 1 1 chapter 2 where we read that the aspects of the vessels of the seven lower points that 
were associated directly with Atyq’a rose to unite with the seven lower Self-generated Lights 
o f A ty q a. It seems to me that those aspects that rose and descended, refer to what was later to 
become the ‘hairs’ of theMofa Styma’a of ‘Arykh ‘Anpyn that became the ‘Thirteen 
Tyqunym of the Beard of Arykh Anpyn ’ and the systemic doubt regarding them is if their 
roots rose to be united with the Aqudym or if They too were engarmented in the Lights of 
Arykh Anpyn. It also seems to me that the specifics of the Yihud discussed in DS 1 lc [as 
well as the Kavvanot of Shabat above n. 195], and the section alluded to above from the 
PIdZ reflect this. This formulation would resolve the problem raised by RH”V in MvSh . and 
reiterated by R. Shalom Sharaby in EH ibid. All of the above is crucial as background for 
understanding the Fall of Adam and the ramifications of the process of the theurgic Tyqun; 


3. After the Fall of Adam [as indicated in the sources in C. above,], Qayin and Revel, 
the lowest aspects of Ne^ah and Hod of Atyq’a [or Its engarmenting as the aspect of Malkhut 
that descends into the created worlds, and see above, n. 72 and 137] continue the process of 
transferring the constantly newly rectified sparks from the lower worlds to the appropriate 
Parzufym of Azylui [and see quote from SfhD page 238a-b in Chapter 2, near n. 39a, the 
intertextual reading of the Zohar ‘Idr’aRab’a [vol. 3 fol. 128a-b, 135a, and especially 143a] 
with theZohar vol. 2 fol. 254b]. 

It seems to me that this reconstruction resolves all the apparent contradictions found 
in all the various recensions, and furthermore, it establishes a continuity that runs from the 
early writings of the ‘AR”I to the later writings of RH”V. And see below, DS 10 near note 
279, where R. Moshe Zacuto reaches similar conclusions. These idea^ are also reflected in 
theZohar [‘Idr’aZut’a] vol. 3 fol. 288a: 

Nm .tros nVi Kboa tnsnNi bt® .po’no bm xomo iwnp ttp’njn xnupi porno pbo mma yotpob ... 

IP™* Nbi pnnx rn’W boi same ppmy Von Kp»ny kVo Kin xVoa panna xim .pinna to nVo 
’■ mpnn mao ponVn pmnj p’as ipnnx no .top Kbn pia pnnx xbi kVd xa^pb pn 

And see also, EH Gate 13 chapter 2 and Gate 42 chapter 3, that refer to the three upper 
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Sefywt were separated from It; some aspects of which rose up, and some of which 
descended and were broken. 209 

As for each vessel that had fallen, being comprised of three aspects - the inner, 
middle, and outer - because in its fully developed potential state, each Sefyrah has 
three aspects, these fell and became what were to become the lower worlds of 
Beryah, Yegyrah and Asyahi Creation, Formation, and Action, respectively. 


6b In order to effect the repair, upon the reappearance of Atyq, Its seven lower 
levels that were unbroken manifested through, or were ‘engarmented by’ the seven 
higher Sefyrot of Arykh Anpyn. m This came to be via the three lower Sefywt of 
Atyq, each of which contain three levels; the two higher aspects of which remained 
in Azylut and the third aspect of which descended into Beryah-Yezyrah-Asyah 
where most of the sparks of the broken vessels had fallen. All these levels ascended 
progressively, to produce and ‘engarment’ Arykh Anpyn - so as to be reintegrated 
with the potential of the higher levels that remained unbroken. And Ab’a and 
‘Im a ascended and returned ‘Face to Face’ within Arykh Anpyn so as to unite 
and produce a rudimentarily rectified Zeyr Anpyn and Nuqv’a. 

y 

S pecifics as to Intra-Divine Participation - ?. 

7a We may surmise from EH 212 that the reason why this is called the ‘new’ 

unbroken Points of Atyq’ a as being the Ayn Sof as He is engarmented within Adam 
Qadmon, from the center of His Heart to the lower extremities of His ‘Body’. The above 
notes, 195 and 208, are examples of analytically resolving disparate Lurianic texts, without 
resorting to rather artificial reconstructions based on a ‘methodology of stages’. 

209 Seen. 206. 

See S hMRgh fol. 45a on the ‘Idr’a Rab’a of the Zohar. where he derives this 
principle from Zohar vol. 1 fol. 241a. 

211 See below, DSs 8-11. 

212 See Gate 9 chapters 6 and 7 from AY, [one of the works hidden by RH”V, and 
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Name of 45, is because the ‘original’ Name of 45, within which the Shevyrah took 
place, was the aspect of this Name within the lower levels of the Name of 63, in 
which there were originally the six lower points that were broken, plus the point of 
Nuqv’a which was its Keter and contained the potency of ten points. [In some of 
these sources, these ten points are subsumed into five points which are the roots of 
the five Parzufym]. The three upper points of the Name of 45, however, [which 
together with the other seven comprised the full (potential) Ten Sefyrot of the 
Name of 45] remained above, unbroken, with the Name of 72 . Whereas regarding 
the Name of 52 [which is the original ’point’ below the six points of 45], all of Its 
aspects emerged in the process of the Shevyrah, but only the six lower aspects 
broke, and the higher three Sefyrot emerged complete, and united with the unbroken 
aspects of the Name of 45. Elsewhere 213 it is stated that the 'Point' of 52 that 
emerged unbroken in the course of the Shevyrah was Its Keter, and the nine lower 
Sefyrot departed, so as to be united with Her only when unbroken aspects of the 
Name of 45, which represent the potential for the active process of Tyqun, are 
manifested. 214 


7b From the text of the EH 215 we gather more clearly, that the unbroken aspect of 
45 is the means of the Tyqun , whereas its corresponding aspect of 52 is the actual 
ground. And whereas the six broken aspects of 45 is where the Tyqun takes place, 
the nine other aspects of 52 added to Her so that She manifest the entire Ten 
Sefyrot are the result of the Tyqun in accordance with the particular level that the 


edited by R. Y. Zemah, which are often fragmentary (see above DS 2 n. 45); see there, pp. 
88-95 . And see from Gate 10 chapter 3 [from the above mentioned writings; the only one of 
those that was edited by RFTV himself, the OzH p. 30b-31b]. 

213 In this same work, edited by RH”V. see f)zH p. 73b-74b, corresponding to Gate 

1 1 chapter 6, and see the earlier- written parallel text in SfhD p. 86b. And see above, Chapter 
2 note 80. 

214 See SfhD p. 85b. And see above, DS 2 note 72 and DS 13, which discusses three 
apparently disparate pronouncements by the ‘AR”I regarding the nature of this essence-point 
of Malkhut, and see ShaKav fol. 54b and there, HaguB note 5. 

215 OzH p. 73b-74b, corresponding to EH Gate 1 1 chapter 6. 
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Tyqun is taking place. And there it is stated 216 that in the instances when an 
individual choice is made in this world that does not further the Tyqun, the unbroken 
aspect of 45 [which did not participate in the Shevyrah] departs to the level of the 
Name of 72, as do, the nine aspects of 52 that would otherwise be the result of the 
Tyqun-, whereas the six broken aspects of 45 remain in a rudimentary sustained 
level of Tyqun, as does the unbroken point of the 52. 217 


As a result of the new inner Zivvug of 'Adam Qadmon in the Name of 45 emerged 
anew together with the aspects of the Name of 45 that had remained in the Name 
of 72 and hadn’t emerged before - thus, It is called the new Name of 45 [Shem Mah 
haHadash ]. Thereupon, the ‘new’ Name of 45, which is masculine, unites with the 
Name of 52, which constitute the lower feminine levels of the Name of 63, containing 
both fallen elements, as well as those which descended but did not fall. Together 
they each contain the potency of all the Ten Sefyrot. We also find an earlier 
Lurianic formulation of the ‘non-breaking’ of the vessel of Malkhut. 219 Indeed, 
each of these Names contain all Ten Sefyrot, each of which contain Ten Sefyrot-, 
through which each of the Five Parzufym become enclothed by the aspects of the 
Sefyrot appropriate to their rudimentary requirements; the complexities of which, 
and their systemic ‘set- theoretical’ doubts [Sefeqot] 220 - due to the different origins 

216 Ibid. 

217 And see above, chapter 2 near note 80 where this section of OzH and addenda are 
discussed. 

218 Described in DSs 3, 5, and 6. 

219 See chapter 1 of the “Shalar haKlalym” of EH [fol. 5 col. 2 towards the bottom], 
edited by RH”V from the works of R. Mosheh Yonah, and containing some of the Lurianic 
teachings from the period before RH”V started studying with the ‘ AR’T, as well as teachings 
that apparendy were revealed to RH”V after having received the teachings recorded in his 
early version of the PIdZ . And regarding this, see “Shaar haKlalym” chapter 12 where we 
find a teaching regarding the Tefylyn of the arm, that corresponds to the Parzuf of Rahel, 
which is also discussed in the later version of the PIdZ, see ShMRsh fol. 56c-57b, but is 
missing from the earlier version of the PIdZ in the SfhD pp. 229-231. 

220 These are described in EH Gate 12, and corresponding sections in all recensions. 
And see above note 208. 
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of manifestations of the Names 45 and 52 - shall not concern us here, except when 
they are immediately important. 


8 The Gestations resulting from the Internal Zivvue to Produce the Tyqun 


8a See citations in DS 3. 221 RH”V reports here two unresolved difficulties 
regarding the ’Gestation’ [Ibur ] 222 stemming from [his expectations of] the otherwise 
regularly homologous Lurianic usage of anthropomorphic metaphor. 


RH”V’s uncertainties are as follows: 


1. Are the ‘gestations’ of these twelve ‘units’ [6X2=12], lasting the duration 
of ‘twelve months’ [ hpdashim - a word that also has the implication ‘(renewals’] 
is simultaneous or successive: i.e., did the male and female aspects of Atyq’a for 
instance, take two ‘months’ of the ‘year’ [shanah - also bearing the connotation of 
‘change’], followed by two months for the gestation of ‘Arykh etc.? Or did the 
aspects of Atyq develop along with the other ten aspects throughout the twelve 


221 See above, DS 3 note 74 and especially EH Gate 10 the end of chapter 1, and see 
SfhD page 40a [and ShHO fol. 32b] and compare with EH Gate 17 chapter 1, and Gate 28 
chapter 2 [all of the above EH citations from OzHl . 

222 Regarding the background history of the imagery of Divine Gestation, we may say 
that it appears numerous times in the Zohar : for some examples, see vol. 1 fol. 29b and 72b; 
vol. 2 103b; and in the ‘ Idr'a dMishpatym fol. 123a-b; and in the Sifr’a dZne”ut’a fol. 178b; 
vol 3, fol. 10b, 65b [and this became an important proof-text for the Lurianic doctrine of the 
“Second Impregnation” within ‘Ab’a v’lm’a for the sake of conducting the Mobyn of Zeyr; 
see PIdZ, in SfhD p. 228a and ShMRsh fol. 53b], and 77b; and in the ‘Idr'a Zut, ’ a , fol. 290a. 
I have come across this image in the writings of the Iyun Circle, which may have served as a 
source for the Zohar and the ‘AR”I. See in my M.A. dissertation, Sefer haYihud ha’ Amity 
lines 111-116 which apparently describes the gestation of Tiferet within Bynah. It is 
important to note that this imagery of Divine Autogenesis, central to Lurianic Kabbalah, and 
found in Zoharic and pre-Zoharic Kabbalah, seems to have played at-best, a minor role in the 
Kabbalah of the intervening periods of Kabbalistic development. And see below, note 230. 
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months, integrated with them: this is further complicated by the 'time of gestation 
factor' which usually is seven 'months' for the higher functions of Mohyn nine 
'months' for Zeyr as a whole, and ‘twelve months’ for the entire whole; 223 

2. ‘Where’ did this gestation take place? He does not elaborate on the 
detailed ramifications of this location question - which he indeed, leaves as a 
mystery for individual contemplation. We may perhaps fill in the details as follows: 
Did this gestation take place within 'Adam Qadmon, or up to and not including 
Atyq’a Qadish’a, or above ‘Adam Qadmon within ‘Ayn-Sof 224 or one level within 
the other, each within the level higher than it. 225 


8b Regarding the details of this last hypothesis, the only one explicated by 
RH”V, 226 we read that there were four levels of gestation for Zeyr ‘Anpyn; two 
outer gestations, for the vessels of both, the seven lower Sefyrot and for those of 
the Three Supernals respectively, and two inner gestations for their respective 

223 Regarding the ‘time of gestation’ factor, see EH Gate 28 chapter 2, and the PIdZ, 
in SfhD p. 234b and ShMRsh fol. 58d and elsewhere. 

224 These considerations are also important, since theZiwug took ‘place’ through the 
Galgalt’a of ‘Adam Qadmon [see above near note 196 regarding the ramifications of this, 
and see above, notes 195 and 208]. And although the ‘place of appearance’ of the Names 45 
and 52 within Adam Qadmon is in His lower half, the origin of the Light of 45 is the 
Forehead of ‘Adam Qadmon [see EH Gate 10 chapter 4 and SfhD pp. 52a-53a; and 
regarding this, I would like to point to a possible parallel to the Kawanot of Tefylyn, where 
Zeyr ‘Anpyn attains a new level of Mohyn that is revealed in His Forehead, upon achieving 
contact with ‘Arykh ‘Anpyn. See PIdZ, in SfhD p. 229b-230a and ShMRsh fnl 56b. Here we 
may have an example of ‘prefiguration’ in terms of the development of the Lurianic doctrine 
of ‘Adam Qadmon , where the pattern taken by the lights of the Tefylyn in the earlier period of 
Lurianic exposition was also used in the exposition of ‘Adam Qadmon. 

225 This seems to be what is implied in the PIdZ, of the ShMRsh fnl 58a, and see also, 
fol. 52a; and compare with the PIdZ, of the SfhD pp. 234b-236a, and see 220b, 222a-b, and 
223b. Since no other possibility is developed in the Lurianic Corpus, we may apply the 
‘Principle of Implicit Obsolescence’. And the same holds for the ‘duration’ question [see 
sources in n. 223]. But all of this seems to be from the point of view of Zeyr ‘Anpyn ; and see 
above, notes 195 and 208. Therefore the question of RH”V remains. 

226 See above notes 224 and 225. 
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lights. We also read 227 that those aspects of gestation referring to the coming to be 
of the Neshamah levels of Zeyr 'Anpyn and Nuqv’a, occurred through ‘Arykh 
'Anpyn without the direct mediation of 'Ah’ a v'lm’a except for the gestation of the 
nurturence that they receive via ‘Im’a, as a precondition for the attainment of the 
higher lights. The description of this process is based on an important distinction 
that has implications for both Lurianic cosmogony and theurgy. 228 


8c This distinction appears with reference to the passage of light or Divine 
effluence from the higher to the lower levels, or its theurgic invocation, when 
intermediate levels, which can function in one of two ways: either as further 
engarmenting the light with their own properties, or as a mere 'passageway' [or 
maavar ], so that the original integrity of the higher level of light is preserved in the 
transfer, and is not mediated by the intermediary levels. This idea has long provenance 
in the development of Lurianic Kabbalah 229 and it seems to me that this is one of 
the major points of departure between the ‘AR ’I and R. Moshe Cordovero. For in 
the writings of R. Moshe Cordovero we read of the process of engarmenting and 
’aspectation' [behynot\ in the course of emanation, but not of the possibility of the 
mere ’passageway’ aspect without engarmenting, as I have gathered from the research 

227 See ShMRsh. fol. 52d and in SfhD page 223b and see in SfhD p. 235b, and 
ShMRsh fol. 58c where it is said that the inner lights of the higher aspects of the Neshamah 
levels of Zeyr ‘Anpyn deriving from the seven lower Sefyrot of Atyq occurred via a gestation 
within ‘Arykh ‘Anpyn without the direct mediation of ‘Ah’ a v'lm’a, whereas the lights and 
vessels of the lower aspects [of all the ten Sefyrot on the levels of Nefesh and Ruah\ although 
they occurred also within 'Arykh ‘Anpyn, this was more directly through the agency of ‘Ab ’ a 
and ‘Im’a, and see the ensuing discussion following this note. 

228 See EH Gate 7 chapter 4, and Gate 47 chapter 2, [it is also implicit in ShMRsh fol. 
34d [on the Zohar . vol. 2 fol. 262b] of which, Gate 47 is an expansion [and this text will be 
discussed in detail in section B of this chapter] ; ShMRsh fol. 47c [on Zohar vol. 3 fol. 204b], 
ShGil section 26. And from the ‘AR’Ts early writings, see ShMRsh fol. 3c and his Per SifdZ 
pp. 261a and 264a and elsewhere. And see note 231. 

229 See previous note, and note 231. And see DS 13f where we will discuss the 
significance of the uses of the ‘passageway’ and the ‘engarmentation’ for the workings of the 
Kavvanot Qriy’at Shma. And see YfSh on ShaKav chapter 2 of Kawanoi Qriy’at Shma . 

And with reference to the ‘Complete Ziwug, see YfSh on EH Gate 34 chapter 1. 
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of Bracha Zak. 230 It seems to me that this distinction between them points to a 
deeper distinction between the Lurianic construal of Divinity in terms of Parwfym , 
that bespeaks a living relationship with a living Divine manifestation, as against 
Cordoverian behynot, where Divinity is construed in more static terms. The 
phenomenon of the maavar figures prominently in the theurgic process of bringing 
about the 'Complete Zivvug' 231 

230 "The Concept of Zimzttm [in the Teachings of the RaMaC]" in her BeShaarei. pp. 
58-70, and see especially p. 67. This is most likely related to the Lurianic-Zohar- ‘Idr’ot 
doctrine of the autogenetic development of the Parzufym, which seems to be absent in the 
Cordoverian interpretation of the ‘ Idr’ot . And although the term Parz.ufym, strictly speaking, 
is not used in the ‘AR’Ts early writing, and comes to be used only as of the “Shaar 
haKlalym” and the PIdZ, its ramifications certainly are behind these early writings, where the 
process of the Gestation [ tbur ] of Zeyr is discussed [and the term Ibur is used in the context 
of the development of Parzufym the early writings of the ‘ AR”I, see below in this 
note, whereas in Cordovero’s writings it does not appear in this context], originating within 
Alyq’a and onto ‘Ab’a v 7m ’a is described at great length, in the Per SifdZ see page 244a-b 
[on the development of the Neshamah of Zeyr (although here, the term Ibur is not used), 
based on the Idr a Zut, a Zohar vol. 3 fol. 289b, which is very similar to the description 
earlier in this DS 8 section b, based on the PIdZ, and there, the term / bur Sheny is used, 
based on the AR'Ts reading of Zohar vol. 3 fol. 65b, and see in SfhD p. 228a, and see next 
note]; and see in the Per SifdZ pp. 258b, 260b and 263a regarding the Ibur and Yenyqah of 
the lower levels of Zeyr [where these terms are used], and regarding this, see also from the 
AR'Ts early writings, ShMRsh. fol. 5d, 8a, and 12b. 

With reference to the Cordoverian use of the term / bur, [based on the appearance of 
this term in the researches of B. Zak], it is always within the context of the souls of Zadyqytn 
[and particularly, Mosheh] and never in a cosmogonic or theogonic or theurgic context. 

231 This should be seen in the context of the ‘AR’Ts own writings, where we read of 
this 'passageway' [or rrmavar] with reference to the 'Light implanted for the Righteous’ in the 
ghMRgh fol. 3c, and ibid. Parshat Balaq fol. 47d, which will be further discussed below. 

And see in the Per SifdZ [in $fhD ed. p 244b regarding the light of the Mazal’a that unites 
‘Ab’a and ‘Im’a, making ‘Im’a into a 'vessel* in the context of Their Zivvug within ‘Arykh 
‘Anpyn, and see there pp. 260a, 261a, and 264a, with reference to the passing on to Zeyr and 
Nuqv’a of this primordial property, which figures prominently in the theurgic process of 
bringing about the 'Complete Zivvug' as we shall read in DS 13-14 below in this chapter, and 
see DSs 10 and 11 regarding the ontological place of the Mazal’a]. And see in EH Gate 47 
chapters 2-3, where the phenomenological element of this distinction with reference to the 
element of simultaneity in the practice of Kawanah is discussed; the subject of section B of 
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As for the coming-to-be of ‘Ab’a and ‘Im’a, these Pariufym appeared not as a 
result of Ibur or autogenetic impregnation within ‘Arykh ‘Anpyn, but spontaneously, 
as the ‘by-product’ of the manifestation of the engarmenting of Atyq’a Qadish’a by 
‘Arykh ‘Anpyn, within the 'space' or 'Aether' between the Thirteen 'Attributes of 
the Beard’ and the upper body of ‘Arykh ‘Anpyn. 232 


8d And with reference to the coming-to-be of the Mohyn of 'Ab’a and ‘Im’a in the 
earlier writings of the ‘ART, we see 233 that he describes the Zivvug to bring about 
the Tyqun through the coming-to-be of Zeyr ‘Anpyn, which, in contrast to the 
original back-to-back Zivvug of ‘Ab’a and ' Im’a 234 came about when ‘Ab’a and 
‘Im’a appeared face-to-face as the Hesed and Gevurah of 'Arykh ‘Anpyn, and 
united within the Mohyn of ‘Arykh ‘Anpyn by means of the Mazal’a that brought 
about the Zivvug of the Aether of the Palate - the effluence of the Hidden -Hokhmah 
of ‘Arykh ‘Anpyn with the Fire of the Throat - the Bynah of ‘Arykh ‘Anpyn. 235 


8e As for the Zivvug within ‘Arykh ‘Anpyn, to bring about the Mohyn of ‘Ab’a and 


this chapter. And see EH Gate 7 chapter 4 regarding the application of this process within 
the pre-Shevyrah ’Tending-and-not-Tending’ Lights', where the light of the Emanator is 
preserved within the Emanation. And see above, note 229. 

232 This, as we read in the PIdZ, [see SfhD p. 217a-b and ShMRsh fol. 50d-5 la] based 
on the ‘Idr’a Rab’a section of the Zohar, vol. 3 fol. 131a and elaborated in the ‘Idra Zut’a 
ibid. fol. 289a-b and 292a. We should note that here, the ‘space’ is not the ground for the 
appearance of the QelypoL as is the case regarding the ‘space’ between ‘Ab’a v’lm’a and 
Zeyr. And see above, n. 126. 

233 In ShMRsh fol. 5c, llb-c, and 20d, and in his Per SifdZ in SfhD pp. 237b, 239a, 
240a, and in about twenty other places; see especially, 242b 

234 This is described there on p. 238a-b and see above, chapter 2 between notes 49-63; 
as well as with regard to his description of the 'Complete' Zivvug which will be discussed 
below especially in DS 13-14. 

235 See above, note 231, and below, section e. 
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‘Im’a, in the PIdZ 236 we read that the Hesed and Gevurah of ‘Arykh ‘Anpyn on the 
level of the coming-to-be of ‘Ab 'a and ‘Im ’a are equivalent to the Hesed and 
Gevurah of ‘Ab’a and ‘Im’a themselves, and therefore, in-and-of themselves, Ab’a 
and ‘Im’a do not possess renewed Mohyn unless they can rise up higher into 
‘Arykh ‘Anpyn. The reason for this is formulated in the later teachings that the 
4 AR”I imparted to RfcTV, as exemplified in EH Gate 12 chapter 1 and in numerous 
other places in all recensions. 237 It is because the levels higher than the those of 
Hesed and Gevurah of ‘Ab’a and ‘Im’a are not regarded as being of their domain, 
but of the domain of Keter. This, as we shall see, 238 will become an important 
principle in the teleological mechanics of the Kavvanot particularly with reference 
to the Qry'at Shma cycle. 239 


In the work stemming from possibly the earliest period of association between the 
‘AR”I and RH”V, 240 we read that the Mohyn of ‘Ab’a v'lm’a 241 were produced by 


236 See PIdZ, [see SfhD p. 228b and ShMRsh fol. 53d. 

237 See in SfhD pp. 32b, 38a-b,and 62b; and in the later editions, see EH Gate 12 
chapter 1 from OzH : and from AY, EH Gate 9 end of chapter 6; Gate 14 chapters 1 and 3; 
Gate 19 chapter 5; Gate 20 chapters 9 and 10; and Gate 40 chapter 8. 

238 See below, DSs 12 and 13 where the function of the 'Feminine Waters' shall be 
further explicated and DS 13 and 14 with reference to the ’Complete' and ‘Incomplete’ 
Ziwug. 

239 It is my contention that what was construed as 'myth' in earlier academic works on 
the Lurianic Kabbalah, may more accurately be described - when looking at the interactions 
of its details - as 'teleological mechanics'. This is generally the case in my estimation, with 
the possible exception of the early stages between the first and second Zmzum, and the 
original construction of the vessels, where the mechanics seem to be essentially functional, 
albeit often prefigurative of later stages. And see notes 59 and 60 in Chapter 1 above. 

240 As I have argued in note 219, and see above, DS 3 sections b and c, and below, in 
the Appendix chapter on Pneumatic Mystical Soul Impregnation regarding the PIdZ. and see 
in SfhD p. 222a, and see ShMRsh fol. 5 Id. 

241 I.e. the Three Supernal Sefyrol comprising the Pure Intelligence levels of ‘Ab’a 
and ‘Im’a that are the prerequisite for the Creative Ziwug. Because the Three Supemals of 
‘Ab’a and ‘Im’a are within the realm of Atyq’a [see, n. 236, 237, and DS 12], it seems that 
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there are two aspects to this Ziwug: 1. when the Ziwug remains within the domain of ‘Arykh, 
and Ab’a and ‘Im’a manifest only their Seven lower Sefyrot and this is the root of the 
Constant Outer Ziwug [and see below, note 339]; and 2. when ‘Ab’a and ‘Im’a draw the 
Three Supernal Sefyrot into Them by rising into ‘Arykh, conducting new effluence from 
Atyq’a, and manifest the full Ten Sefyrot Themselves. This is when there is a Complete 
Ziwug resulting from a new rising of Feminine Waters from below, continuing unto the 
‘Ayn-Sof As for an earlier version of this type of Ziwug from the ‘AR'Ts writing of the 
Egyptian period, see ShMRsh fol.7c, [which is part of a long piece on Zohar vol. 1 fol. 2a-b, 
beginning in ShMRsh fol. 6a-8c] where we read: 

mm mym ro’sttmi nan mama rfrywn inn ’xycn ximarci ’xoim xnanx inn my nxn 1 ? ux ins cento 
xin pnnnn erwn ’a ton pjym .iVyu t6 mynn nytt? nn ’jan m ay ntonri maahi manabi nbanV tents’ nt 
nan ni’e^a ’a nn ’bynb inmyn’ non 1 ? lnmyrn ntexai phy ya vryi p’byn naa rm nnhy nms noin 
mami a” 1 ? 1 ? o’rtem jrnVi mo’V poSm nate mm ns:b amatem nate mabn 1 ? na nbte o”^ nra!? nnn’ 
mVbaate nvroo ntey by run nraate nra 1 ? p-m nate nman non 1 ? iirnm ii’Vy m*?i nate mm 1 ? -|mm nnan 
ncnnnx xm na nx*?y xmx ’a nvnV mm ... nnana nan in nbyribw nm nnsy nraate nteyn onmn nan 
an nban nytei nannnxn ]va nxVy xmx x’nte nan pa patemn n*?an nyte innoi -p’ab irtenp rra pnna 
mx ooinn byib rry xao xmnn an x": 1 ?! nynn nyte an nnanate mn nse oinxi ... .nrcaty mm mn amaten 
... I’rnn pnnb piano mynn nnxn mnr ntexai lbyjj xV on ’a oainn a mo ntex nnanate ntey onte b'eann 
mtnn p’Vyn aomm pannn a’nnnm yn yaa pxi lots pxi ipnnmi lnoan’i nate mm mua nnana atente ntex 

iby ii xb nynn nyte p’aVi ppnnnn atei ... atente ^x nnann 


Indeed, I must further explain the meaning of [Zohar, ibid.]: ’and I mention it with my 
mouth and shed tears’ - What is the use of this verbal expression and this weeping! 

But may this be [construed as the] root [instruction regarding] prayer and 
benedictions and weeping; whereby will be explained [the Talmudic dictum BT 
Berakhoi fol. 32b]: ‘[whereas the gates of prayer have been shut,] the gates of tears 
have not been shut’. [It is] as follows: the Lower Man is in the likeness of the 
Supernal Form. And his mouth is like unto the Supernal Mouth, and his eyes, like the 
Supernal Eyes. And when the levels below are aroused, so are the Supernal levels. For 
in general, the ‘mouth’ indicates Bynah and Her Ten Sefyrot ” the mouth itself, 
corresponds to Her Malkhut, the lips to Her Nezah and Hod, the tongue to 
[Her] Yesod and Tiferet the teeth to the Thirty-Two Paths of Wisdom; and the 
palate to Her Hokhmah - with reference to the upper palate - and [as for] the lower 
palate, [these are] Her Hesed and Gevurah, whereas the throat refers to the Bynah of 
Her Bynah. Thus, the Ten Sefyrot of the mouth indicate the Ten Sefyrot of Bynah 
Herself, and what is above the mouth refers to Hokhmah. ... Now, because the 
Supernal Mother [Bynah] was also banished, as a result of the destruction of our 
Temple, therefore, the Gates of Prayer were stopped-up, for these are drawn from the 
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Mouth of the Supernal Mother, and thus, the Gates of Prayer, which are the lips, the 
Nezflh and Hod of Bynah [were sealed]. However, the Nezah and Hod of Hokhmah 
are the Gates of Tears. For this reason did R. Hamnun’a Sab’a declare: “It is to the 
Master of the Nose that I pray”, referring to the Ten Sefyrot of fJokhmah, whose last 
S^fyrah is the Nose; and these Gates were not closed shut. So when a person sheds 
tears and intends to sweeten the Judgements, whose roots are in the Nezah and Hod 
of Hokhmah, they will become enfragrenced and sweetened, so that there be no 
Accuser or mishap on account of them, and Compassion increases. And the 
Supernal Nose returns the things to their roots, and there they are sweetened. Thus, 
the Gates of Tears have not been shut. 


Here, we encounter weeping as an unparalleled theurgic means to reveal Divine 
compassion [due no doubt, to it being a transparent expression of conscientious sincerity; and 
see ghRhQd fol. 6b, 8b, and lib; ShaKav. HaqdamaJ Rosh haShanah, fol. 90a; EH 
(Haqdamat Shar haHaqdamot) fol. Ib-c and elsewhere]. 

Regarding the function of weeping, as a Lurianic mystical technique, see M. Idel, 
KNE chapter 5. And see E. Wolfson, “Weeping, Death, and Spiritual Ascent ...” p. 220 near 
note 60, and note; and p. 228 and note 105, where he makes a claim for which he offers no 
prooftext [and the texts he adduces in the notes do not bear witness to this claim]; that the 
eyes, which symbolize Nezah and Hod , allude to the testicles, and the tears, to seminal 
emission,. In fact, when we consult the AR’Ts words on the subject [see in SfhD p. 214a, 
and see there, towards the end of 214b] and in RH’V’s early and later writings [see his early 
PIdZ, see SfhD p. 216a, and more elaborately in his later version, in ShMRSh fol. 49a-b, 49d, 
50a, 50d, 53d, and 54a], we find that whereas the ‘Eyes’ refer to Nezah and Hod of Atyq’a, 
These have three aspects; two manifesting in Azylut, and one in the created realms: 

1. the hidden aspect refers to the Genitals engarmenting ‘Arykh as His ‘Hair’ and His 
recondite ‘Ear’ that hears prayers; 

2. Nezflh and Hod of Atyq’a as the ‘Legs’ manifest as the ‘Eyes’ of the Arykh, containing 
more Dyn, thereby give rise to weeping [see above, note 137, towards the end of the Yihud], 
which results in sweetening the Judgements; and 

3. the ‘feet’, or the lowest aspect of Nezah and Hod of Atyq’a descend into the created 
realms below Azylut , so as to nurture the holy sparks until they are ready to be liberated in 
Azylut 

And regarding Divine Weeping, see also LOhSh fol. 10b [attributed to the AR”I], on BT 
Hhgygah fol. 5b], alluding to three Divine levels: 

1 . the Nezah and Hod of Zeyr in Their contracted state; 
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2. the inner Negph and Hod of the inner ‘Ah' a v’lm’a, weeping on account of the lack of 
Feminine Waters, which would otherwise, bring about Their new inner Ziwug in ‘ Arykh ; and 

3. the most-inner Nezah and Hod, as the unchanging Power and Joy of Atyq’a . 

This it seems to me, mirrors the three aspects of Nejph and Hod of Atyq’a:, where Its 
lowest lowest aspect, which nurtures the unliberated sparks, corresponds to the Nezah and 
Hod of Zeyr in Their contracted state; i.e. in the created realms. And see below, chapter 4, DS 
13 and 14, particularly, sections 5-6 of note 383. 

It is important to note that the Ten Sefyrot of Hokhmah, whose last Sefyrah is the 
Nose refer to Its manifestation, as the enclothment of Atyq’a within the Head of ‘Arykh 
‘Anpyn [see there, fol. 6d towards the bottom and see below, the quote in DS 11a, near note 
285; and see DS 13g. 1-3 regarding the equivalence of the inner dimensions of Hokhmah and 
Bynah to the level of A tiq’a, asserted by the ‘ AR’T]. As the context in the quote from 
ShMRsh ibid, is the ‘Complete Ziwug’ of Hokhmah and Bynah, we find implicit within this 
quote, a reference to the ‘new' Ziwug for the activation of the Mohyn d’Ab’a v’lm’a, that 
takes place within ‘Arykh ‘Anpyn [the ‘Supernal Form’], or at the very least, a precursive 
description of what would later be understood as such in the Lurianic teachings. And 
considering the parallel texts in the Per SifdZ, [see below] it seems to me that here too, the 
above quoted reference has an esoteric aspect that takes place in ‘Arykh ‘Anpyn. 

For with reference to the element of the theurgic ‘Union of the Kiss’ [referring to 
words of prayer or of Torah, uttered with Kawanah] in the early writings of the ‘AR”I, we 
read in the ShMRsh fol. 3b regarding the Union of the inner Shekhinah [which represents the 
union of the lower Shekhinah and Bynah], with Mosheh, surrounded with the Thirteen 
Attributes of the Divine Compassion of ‘Arykh ‘Anpyn [and see this reiterated in the second 
version found in ibid. fol. 3d]. And see the Per SifdZ in the SfhD p. 253b, where the ‘kiss’ is 
associated with the gift of the Holy Spirit of prophecy, which the ‘AR”I believed he had 
access to. And see ibid. p. 258a-b, where the ‘Union of the Kiss’ is associated with the 
mingling of the primordial elements within ‘Arykh ‘Anpyn, in a process that has close 
parallels to the Kawanot for the arousal of the Supernal Sound within the sound of the Shofar 
on Rosh haShanah [see PEH Shaar haShofar chapter 2 pp. 587b-588a, and 589b and 
elsewhere]. And with reference to the Kawanot for this and the ‘Complete Ziwug ’ during 
prayer, see Per SifdZ in the SfhD pp. 266a-b, where we find a description that bears a very 
close resemblance to the above-translated quote, and there, we find a clear association with 
‘Arykh ‘Anpyn, in that this Ziwug takes place in the place called ‘The Depth of All’ [Amyq ’a 
d’Kol’a, and see Zohar vol. 1 fol. 221a, 229a, and 246b; vol. 2 fol. 63b; vol. 3 fol. 26a, 61b, 
70a, 150a, 285b, and see Per SifdZ pp. 260a, 261b, 262a-b, 263b, 264a, 266a-267b], 
associated with the Hokhmah and Bynah of ‘Arykh ‘Anpyn, also called the Unlimited 
Wellspring, from Whence all the participants in the Complete Ziwug are fed, and to Which 
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the ‘inner Zivvug of ‘Kissing’ - the Zivvug of the Aether of the Palate and the fire 
of the Throat of ‘Arykh ‘Anpyn, corresponding respectively to the Hokhmah and 
Bynah of 'Arykh ‘Anpyn, as they unite with Its Hesed and Gevurah by means of the 
Mazal’a, functioning to unite the entire realm of the Thirteen Attributes of Divine 
Compassion. This internal Zivvug simultaneously produced the three lower Sefyrot 
of ‘Arykh 'Anpyn - as well as those of ‘Ab’a and ‘Im’a. And in addition. Its effects 
by means of the Thirteenth Tyqun of Divine Compassion [apparently following the 
internal Zivvug just described], extend to what was later to function as the Yesod of 
Zeyr ‘Anpyn - through the higher manifestation of the Yesod of Atyq ’a in both Its 
incomplete and the complete Zivvug. 242 Thus, ‘Arykh ‘Anpyn, through the Maavar 

all of one’s Kavvanot are directed. 

Indeed, the Lurianic portrayal of the ‘Four-fold Union of the Kiss’ in these citations, 
which is based on the Zohar vol. 2 fol. 146b, contains the beginnings of speculations with 
reference to the raising of Feminine Waters that are greatly expanded in ShPs and LqTr 
Parshat vaYer’a and in EH Gate 39 chapters 4, 9, 11, 12, and 14, where they are further 
ramified by the relations between the primordial Feminine Waters and the ‘new’ Feminine 
Waters [and see above DS 4c.3.1 and below, DS 13]; and may represent ideas that were 
further developed by the ‘AR”I after his arrival in Safed [as indicated by the fact that all 
discussions regarding the interplay of Feminine Waters, in the extensive but fragmentary 
Commentary on the Sab’ a dMishpatym (in the ZohaRO fol. 63a-l 13a, and see there fol. 96b, 
99a, 102c- 103a) are either by RH”V or from a later stratum of the writings of the ‘AR”I]. In 
addition, another Lurianic idea receives its earliest development in the Per SifdZ [[p. 266b] : 
the preparatory kissing, which is the Zivvug of the bowing of the head [Harkhanat haR’osh]’, 
and there, the ‘ AR’T declared, will have to await development until after ‘a spirit from on 
High’ illuminates him in this regard. This ‘preparatory Zivvug of the bowing of the head’ is to 
take on two basic forms in the Lurianic Kabbalah: 

1. the Zivvug of the Aether of the Palate and the fire of the Throat of ‘Arykh ‘Anpyn in order 
to bring about Self-Impregnating Tyqun of the two lower Parzpfym [and regarding this, see 
below, DS 11c], and 

2. the Zivvug of ‘Nurturence’ whereby Bynah imparts Mohyn to Zeyr, or Zeyr imparts Mohyn 
to Nuqv’a, and both of these will be discussed in DSs below. In any case, the theurgic 
importance of the ‘Union of the Kiss’, which represents the sensitive conscious union of the 
devotionally chanting theurgist, is of inestimable importance for our appreciation of the 
phenomenological dimension of Kavvanot practice, which was discussed in chapter 3; and 
see above, DS f Appendix 1. 

242 As we read in ShMRsh fol. 55a [and see fol. 49d] and SfhD page 220b and see 
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mediation of the Zivvug of ‘Ab’a v'lm’a upon receiving Mohyn and the three lower 
Sefyrot united to produce the new gestation of Zeyr ‘Anpyn and Nuqv’a. 243 

RH”V concludes regarding the questions posed at the beginning of the DS, that 
“the one who understands, will understand on his own, out of the intuition of his 
knowledge [miDaato]” 244 


8f In the ‘AR’Ts own early writings, 245 he apparently describes two 246 twelve- 
month gestations referring to the Tyqun of Zeyr ‘Anpyn within Bynah whereas 
above, and in PIdZ 2 47 this is specified as Bynah within ‘Arykh ‘Anpyn. Elsewhere, 248 
however, it is implied that this whole process takes place in the Bynah of ‘ Adam 
Qadmon. This is not necessarily a contradiction, since each citation can be dealing 
with a different level of the formation of Zeyr ‘Anpyn. For often, the ‘ AR’T's own 
writing is hermeneutically circumstantial, and not systematically exhaustive, as is 
often the case with RH”V's writings as well. Alternatively, this last citation, from 
the OzH, represents the post-Safed recording of Lurianic teachings regarding ‘Adam 
Qadmon that are missing from the AR’Ts early writings. 


However, I think that we are on safe ground in saying that although from the 
period of the writing of the Per SifdZ it is clear that according to the ‘AR”I, there 
were levels of Divinity prior to the Shevyrah, 249 the specifics of the doctrine of 


above, DS 6; and below DSs 10 and 1 1 for further important details about this. And with 
reference to the ‘relatively Complete Ziwug' of Zeyr and Nuqva in the Weekday Amydah 
Prayer, see below DS 14 of this chapter. 

243 Ibid. 

244 See above, note 221. 

245 See in ShMRsh fol. 8 a. 

246 One for the ‘body’ and one the Mohyn of Zeyr ‘Anpyn; and see from the ‘AR”I, 
ibid. fol. 20d, where he also makes a clear distinction between Zeyr ‘Anpyn and his Mohyn 
and in the Per SifdZ see above note 230. 

247 See SfhD page 234b-235a and ShMRsh fol. 58a-b, and compare with SfhD page 
222a-223a, 
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‘Adam Qadmon was explicated only during the period of the ‘AR’Ts teaching in 
Safed, and probably developed at that time, as assumed by Avivi and Meroz; 
although it seems to me, premature, to reconstruct the full details of development. 
Indeed, we may say the same with regard to the doctrine oi^imzpm, of which there 
is no mention in the ‘AR’Ts earlier writings. 250 Therefore it may be the case that 
the Lurianic doctrine of Zimium was a result of the ‘AR’Ts association with R. 
Moshe Cordovero. 251 Be that as it may, as we may conclude from the evidence 
presented here, the pattern of the process of Tyqun seems to be stable from the 
‘AR’Ts earliest writings to his later Kabbalistic teachings in Safed, and see the 
next DS. 252 

* Atva’a Oadish ’a: The Ancient Hoi v One 


9a Regarding the syzygy of the Male and Female aspects' of Atyq ’a Qadish’a 
we read 253 that the higher aspects of the 'recapitulation' 254 of the Names 45 and 52 


248 See EH Gate 10 chapter 1. 

249 This is clearly implied in the Per SifdZ, see especially, page 240b. 

250 And with regard to ShMRsh fol. 3c referring the “hiding of the Light” and his 
“other ways of understanding this, but here is not the proper venue for this ...” see ibid. fol. 

4c and 9d (and see this later citation, which is further evidence for levels of Divinity prior to 
the Shevyrah; and indeed it is in this section, fol. 9a-b that the Shevyrah is discussed), where 
the “hiding of the Light” is discussed in two other senses [in 4c with reference to the ‘Light 
implanted for the Righteous’, and in 9d with reference to the Zivvug of the two lower 
P atzufym, after the initial Tyqun and prior to the Fall of Adam], the Zimznm not being one of 
them. This is to be contrasted with the understanding by the Ketem Pnz of this idea, as 
reported by Boaz Huss in his article [in Hebrew] “ Genizat ha-Or in Simeon Lavi’s Ketem 
Poland the Lurianic doctrine of Zimzum". 

251 And regarding the Cordoverian doctrine of Zimzim, and its close similarity to the 
Lurianic doctrine, see the article by Bracha Zak referred to in note 221. 

Regarding the effects of the Kawanot on the entirety of the Twelve Pav^ufym, see 
below DS 13 and 14 and section b. 

253 See SfhD pp. 32-33 and especially 33b [and ShHO fol. 29a-c] and compare with 
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function as the Masculine and Feminine aspects of Atyq’a Qadish’a, both occupying 
the right and left sides simultaneously, with the Name of 45 being considered the 
‘Front’ and the Name of 52, the ‘Back’. And although each has a ‘front’ and a 
‘back’, the back of 45 is united with the back of 52, and thus, Atyq’a Itself is all 
‘front’; one side 45, and the other, 52. These two, in an apparently inscrutable way, 
unite face-to-face, to produce ‘Arykh ‘Anpyn. In two texts 255 it is stated explicitly 
that Atyq’a Qadish’a , by an internal Zivvug produced ‘Arykh 'Anpyn. Whereas in a 
parallel text? 56 there is an interesting variation, in that the first time the term Zivvug 
is used there, is with reference to Arykh Anpyn, in order to produce the Tyqun of 
Ab’a v'lm’a-, 251 whereas regarding the coming-to-be of Arykh Anpyn, the text 
merely states [perhaps due to circumspection] that: 258 


By means of this Zivvug [referring there to the internal Zivvug of 72 and 63 
discussed in the foregoing T)S\,Atyq Yomyn attained Tyqun and then Arykh 
Anpyn attained Tyqun and afterwards there was a Zivvug within Arykh 
Anpyn who brought Ab’a v'lm’a to Tyqun 


without mentioning the internal Zivvug of Atyq Yomyn. Be that as it may, here 
again, we discern a breakdown of the otherwise regularly homologous Lurianic 
usage of anthropomorphic metaphor, where the ‘AR”I uses the elements of the 
metaphor without adhering to the anthropomorphic image. 


9b We may however conceptually deconstruct the nature of this inscrutability 
by taking note of the account of the Zivvug between the Outer Light of the ‘Ayn-Sof 

EH Gate 5 chapter 1, second version and ibid, final version; ibid. Gate 9 chapter 6 final 
version, ibid. Gate 10 chapter 2, and especially Gate 12, chapters 1 and 2. 

254 See DS 10 for the meaning of this. 

255 See SfhD p. 29b and see also in EH Gate 10 towards the end of chapter 1. 

256 See in ShHO fnl 28b 

257 Perhaps referring to their Motyn. 
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and Its inner Light within 'Adam Qadmon, 260 in terms of it being the ultimate in 
balanced permeability between the relative and the absolute Ayn-Sof. In addition, 
we note the account of PIdZ 261 with regard to the process of the formation of the 
Ahsant’a and the ftryn 262 which constitute the Mind aspects of both Ab’a v'lm’a 
and Zeyr v’Nuqv’a. These are produced by means of the inner Ziwug of Atyq’a 
Qadish’a, and the completely self-integrative Ziwug of Its Neiah and Hod. Thus, 
this first Ziwug here of Atyq’a Qadish’a , may be conceived as the simultaneous 
Ziwug of ‘front’ and ‘back’ within each of the Names, 45 and 52 as wholes in 
themselves, as well as the Ziwug of both of these Names within Atyq’a Qadish’a. 


Alternately we may suggest that the internal Ziwug of Atyq’a refers only to Its 
seven lower Sefyrot But this has its own difficulties, as shall become clear in DS 
11, and see towards the end of that DS, where we discuss the Yihud haYodyn 
vihaVavyn shel Yod-Gimel Hiverty dReysh’a. 


In one of the early works of the ‘AR”I, 263 he writes with reference to the Moh’a 
Styma’ah [the Hidden Mind of Arykh Anpyn, referring to It’s Hokhmah - Its 
lowest level] that It manifests as Male and Female, whereas elsewhere in this 
work, 2 64 he writes with rega rd to Atyq’a Qadish’a , that neither of the designations 

258 

tOK ns pm too m rrn d'Yw 1’djn ym jp/u p -into j’ov p’oy pm nr mr t by 

259 Although not noted by RH”V 

260 This is described at the end of EH Gate 1 chapter 3, from the later stratum of 
RH ’Vs writings [AY p. 7b this was incorporated in the ShHO see fol. 7c-d, and does not 
appear in the SfhD] . 

261 InSfhD p. 225b and ShMR.sh fol. fol. 53d-54a. 

262 The 'Stored Inheritance' [referring to the Hokhmah and Bynah of Ab’a v'lm’a, 
appearing as the result of the internal Ziwug of Arykh Anpyn], and the 'Diadems' - [referring 
to theHesed and Gevurah of Ab’a v'lm’a ]; crucial Zoharic symbols referring in the 
Zoharic- Lurianic Kabbalah, to the prerequisite conditions for the inner Ziwug, bestowed by 
Ab’a v ‘Im’a upon Zeyr and Nuqv’a and for an earlier formulation, see Per SifdZp. 263a, 
based on Zohar vol. 3 fol. 61b and 65b. And see below, DS 13 and 14. 

263 See EH Gate 19 chapter 9 final version, where he bases himself on the Per SifdZ 
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‘male’ nor female’ apply. 265 Thus, we may conclude that the gender aspect of 
Atyq a was a later development of the AR’Ts thought, as a result of the evolution 
of the details of the Lurianic doctrine of ‘Adam Qadmon, although its roots are in 
the earlier writings of the AR”I. 266 


9c It is important to point out the ‘AR’Ts summation with reference to the 
inter-relationships between the Parzujym, where he states 267 that the entire emanation 
may be summarized as comprising three entities; the engarmenting of Atyq ’a as 
‘Arykh Anpyn; 'Ah’ a- ‘Im'a; and Zeyr ‘Anpyn - Nuqv’a d’Zeyr ‘Anpyn. This 
summation is also used in the later strata of the Lurianrc Corpus, when describing 
the Complete Zivvug 268 Indeed, these in turn, as indicated in citations from the 


see in SfhD pp. 257b-258a. 

264 See ibid. p. 241a. 

And see ibid. pp. 241b-242a regarding the hierarchical relation between Atyq ’a and 
’Arykh. And see by the ‘ AR”I himself, probably from the same early period, his commentary 
on the Z o . har vol. 2 fol. 166b, in ShMRsh fol. 20d regarding this hierarchical relation. 

266 See in the ARTs the Per SifdZ page 267b, and in the ZohaRO fol. 101a [on the 
Sab’a dMishpatym ], and OT p. 2b, [found in the later stratum of RfT’V’s writing, but 
apparently lifted by the AR”I from R.M. Cordovero’s SEE, “Shar Mahut vihaNhagah” 
chapter 3 fol. 75d; as are other sections found there; as evidenced from MS Heykhal Shlomoh 
70 j fol. 12d ff and in the printed versions of the introduction to PEH1 where he states that that 
these gender designations are to be understood ‘nominalistically’ as referring to ‘cause and 
effect’, or ‘giver and receiver’, and see likewise, from QT, p. 2b; and see ShPs fol. 41d on 
Qohelet [1:5J, where we read that in the process of the participation of any syzygy in the 
effluence of Ziwug, they transcend these binary designations. And see Concluding Section # 
1, and above, notes 26 and 241, and below, note 361. This explicit statement reduces the 
Wolfsonian reductionist-literalist claim [if I properly understand it] regarding this process, as 
being the male effacement of the female. The more resonent claim, it seems to me, is that 
what is being described is the dialectics of the activation of passive levels, and that the 
Ziwugym occur syzygistically, for as long as the process of growth goes on. Therefore the 
AR”I states that on the level of Atyq' a Qadysh’a, the designations of male and female don’t 
apply, whereas with reference to the aspect of ‘giver and receiver’, Atyq’ a Qadysh’a could be 
said to be ‘male’, and Arykh Anpyn, ‘female’. 

267 In ShMRsh ibid. 


227 



later strata, as well as in the AR’Ts early writings, can be expanded into the six 
male-female aspects listed here. 269 


9d Thus, the roots of many of the speculations of what would seem to be later 
Lurianic doctrines are already inherent in the early writings, and their internal 
logics follow earlier models developed by the AR’l. Often, the details of the ways 
that the Parzufym interact, are indeed greatly expanded in the two versions of the 
PIdZ, and are further elaborated in RPTV’s later writings; and with regard to this 
hermeneutic process of unfolding, the works of Y. Avivi and R. Meroz sometimes 
offer interesting, though often-times dissimilar hypothetical reconstructions of the 
development of the detail, and sometimes, due to mere surface readings, do not 
appreciate the inherence of the later in the former. 


What all this calls into question is the primacy of the usage of an ‘automatic’ 
methodology of periodization so as to indicate ‘stages of development’ in the 
AR’Ts thinking, rather than the application of Vlastos' ‘Principle of Hermeneutical 
Charity’. The importance of this latter approach is that it would not discount the 

268 See Gate 19 chapter 9, from AY. And see below DS 13 and note 366 and citations 
there, where it is indicated that this compression of the Parzufym occurs only when there is a 
’Complete Ziwug referring to the integration of the relative Parzufym on each level, so that 
from six pairs, they become three. 

269 Regarding Atyq’a and ‘Arykh, see from the Per SifdZ page 242a (and see 241b), 
he writes that from the point of view of Atyq’a Qadysh’a, the ‘Three Heads’ (of which Arykh 
is the second and Mohci Styma’a is the third, and see below, following note 280 of DS 10), 
are one, but they can also be seen as distinct. This is deriving from Zohar vol. 2 fol. 176b, 
beginning of the Sifr’a dfflZneut’a . and Zohar vol. 3 fol. 288a-b the later ‘autocommentary’ 
on this work, the ‘Idr’a Zut’a {I am intending to write elsewhere, precisely how the ‘AR”I 
derives his ‘cosmic map’ from the Zohar. but as this would be a dissertation in itself, I suffice 
in these DSs with the prooftexts, and will elaborate only when necessary}. And regarding the 
relation and differentiation between the higher and lower aspects of Bynah [Bynah, and 
Yisra'el Sab’ a uTevunah - and see below DSs 13 and 14 regarding these], see from the early 
‘AR”I, in ShMRgh fol. 6a and 1 la. and in his Per SifdZ pp. 259a (bottom) -260a, deriving 
from Zohar vol. 2 fol. 127a and elsewhere; and regarding the two levels of Zeyr ‘Anpyn [Zeyr 
and Yaaqov see below DS 14] zmdNuqv’a dZeyr 'Anpyn ( Le’ah and Rahet) in the early 
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earlier as implicit within the later complex disquisitions, on the one hand. And on 
the other, it would leave open the possibility that the technical weaving out of the 
ways that the different Parzufym ‘engarment’ each other in their various stages of 
cosmogonic development are the products of spontaneous, but relatively self- 
consistent revelations of sorts. The precise stages of development, and sometimes 
even the specific ontological context of a particular Lurianic Drush can not always 
be explicitly implied from the texts, and are often up to the reader to interpolate. 
This approach would not be far from the traditional hermeneutical methods used to 
explicate this body of writing; as is suggested in the Lurianic Corpus regarding the 
proper approach to Zphar exegesis. 270 

And see 271 in one of RH”V’s discussions of Atyq’a Qadish’a where he is quite 
aware of the differences in exposition between the earlier and later teachings that 
he received from the AR’l regarding Atyq’a. He values the later over the earlier, 
not because the earlier teachings are ‘flawed’ but because the latter are more 
complete . And he states that they couldn’t have been presented in such a complete 
form from the beginning, because the disciple [i.e. RH”V] did not yet possess the 
requisite background to follow the more complete explanation. Nonetheless, he 
claims there that the later teachings are implicit in the earlier ones. In contrast to 
Avivi and Meroz, my aim here is to demonstrate the overall continuity of Lurianic 
thought, and having established this, we may then proceed with the type of research 
program conceived [independently] by Avivi 272 and Meroz. At this point, however, 
it seems to me that we may paint the later development of Lurianic thought only in 
broad strokes, and when possible, point to the earlier Lurianic models for the 

Lurianic works, see ShMR$h fol. 3b and 3d, and 4a, (his commentaries on the Introduction to 
the Zphar ), and in the Per SifdZ pp 264a, and 265a-b. 

270 See above, in chapter 1 note 68 fromPEH pp. 17-18 and ‘AY, pp. 12 col. 2 - 13 
col. 2 [and see EH Gate 1 chapter 5] where we read of no less than forty three possible 
contextual modalities of interpretation. 

271 Mv$h fol. 20c [Gate 3 section 1 chapter 5]. And see above note 208. 

272 In this connection it is important to point out that when Avivi discusses the 
innovation of the Lurianic teaching, in contrast to what the earlier Kabbalah [embodied by 
R.M. Cordovero] had to offer [and seeBArpp. 419-424] what he focuses on is the workings 
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internal logic followed by those later developments. 


Primordial Perfection 


10a We continue our discussion of Atyq’a Qadish’a, by pointing out regarding 
all of the information that we have been sharing here about this ‘Unknowable 
Mind’; that all of it is of a structural and teleological nature, and not with reference 
to the ‘substance’ of It. Indeed, it is stated that this Mind does not even know 
Itself! 273 


In numerous places, appearing in all recensions, we read that Atyq’a Qadish ’a is 
not considered one of the Pariufym. 274 It is also stated 275 that Atyq’a Qadish’a does 
not contain any of the elements derived from the purification of the Fallen Vessels 
being primordially pure. For we read in this regard, 276 that Atyq’a Qadish’a is 
composed only of those elements that did not undergo the Shevyrah. This is implied 
in the ‘Idr’a Rab'a, 211 where it is stated that following the Shevyrah, Atyq’a Qadish’a 
first recapitulates Himself and readies the forms of His 'engarmenting' before 
repairing the Seven Kings of the Shevyrah. 


10b Regarding this there seems to be contradictions in the Lurianic writings, 278 

of the ‘Complete Ziwug' which were already discussed by the ‘AR’T in the Egyptian stratum 
of his writing. 

273 See in the Zohar vol. 3 fol. 288a-b P ldr’a Zut’a l and see the ‘AR’Ts reiteration of 
this in his.Per SifdZ in the SfhD p. 257b, and see note 46 of chapter 2. 

274 See EH Gate 13 chapter 2 second version, and see the beginning of [both versions 
of] the PIdZ,. And see citations in note 270. 

275 See EH Gate 1 1 chapters 1-3, Gate 13 chapter 8, and PEH Shaar haSelihot 
chapter 5, and ShaKav Drush 4 of VayaAvor, fol. 44a. 

276 See EH Gate 12 chapter 1, and see also Gate 14 chapter 4, and ShHO fol. 29a, and 
elsewhere. 

277 Zohar vol. 3 fol. 128a-b and 135a. 
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which are to my mind resolved by R. Moshe Zacuto , 279 who states that the aspects 
which did originate from the Tyqun of the Shevyrah are those that were 'mixed' 
with the lower aspects of Atyq' a that were engarmented into the sparks of the other 
Parzufym, and descended into the World of Beryah where the sparks of the Shevyrah 
had fallen, in order to purify them and send them on their way to ascend to ‘Azylut 
so as to form the Five Parzufym of ‘Azylut. These aspects were not with the 
original essence of the Sefyrot of Atyq. Although the lower aspects of Atyq’a, i.e. 
the lowest of the three levels of the Sefyrot which constitute the triad Nezah-Hod- 
Yesod that effect the transformation, descending into the World of Beryah. They 
are not of the substance of the Shevyrah, but rather, represent a creative intermediate 
level that effects the Tyqun by setting the holy sparks in upward motion . 280 


Because the function of a Parzuf is the transformation-by-incorporation of the 
sparks of the Fallen Vessels into endurable entities ; 281 since the ‘Unknowable 
Mind did not contain any of these sparks, It is not directly incorporated in these 
Parzufym but rather. Its seven lower Sefyrot are engarmented by the Parzufym. 
This is because all the elements of the Four Worlds as well as the manifestations of 

Divinity within them are comprised of these sparks of the Shevyrah that had 
undergone Tyqun}* 2 


278 See for example, Gate 1 1 chapter 2. 

See his comment in M vSh fol. 20d, and see the long discussion in MazVyr Shain™ 
vol. 1 pp. 247d-249a, who comes to a similar conclusion. And see our extensive discussion in 
note 208, which justifies this assertion. 

And see above, note 208. Regarding this level, (particularly regarding the fact that 
according to the ‘AR”I, these descended aspects of Atyq function even at the present time, to 
increase and perfect the Five Parzufym of the Godhead within ‘Azylut and in the lower 
worlds, and serve to bring new souls into the various worlds) my discussion in DS 13 on 
Lunamc Kawanot cycle of the daily Kawanot of Qriy’at Shmd with reference to the 

Morning Prayer, note 379, and DS 14, where I will discuss the Lurianic sources asserting 
this, and their implications. 

281 As discussed in £H Gate 9 chapters 4 and 8. 
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10c Thus, we may understand Atyq’a Qadish’a as the Primordial Purifier, who 
never was in need of purification; being the perfect presence of the ‘Ayn-Sof as far 
as the Divine potential to manifest finitely. 283 ‘Arykh ‘Anpyn is then understood as 
the successful engarmenting of the Presence of the Infinite, which is the cause of 
Its ability to be revealed, resulting in ‘Arykh ‘ Anpyn being the Power of purification, 
manifesting the already gathered sparks as the field wherein all of the Parzufym are 
engarmented; and being in turn, the Destination-Place of those sparks that are in 
the process of purification, whose realm is increased thereby as Z'eyr ‘Anpyn rises 

284 

to unite with ‘Arykh ‘Anpyn. 


lOd Regarding the religious-experiential dimension of This ‘Unknowable Mind’ , 
that in the Lurianic Kabbalah, is the ultimate source of the Tyqun , see Zohar that 

. . 285 

states: 


Above the Above is the Unknowable, who is not disclosed and not imprinted, 
and He includes all. And the Two Heads 286 are included within [alternative 
reading: ‘are dependent upon’] Him [i.e. the Unknowable]. Thus, all come 
to the state of repair [iffaqari] by this means. And This O ne is not within. 
the counting [ biMinyana ], nor within the General Appearance of All 

282 As we read in EH Gate 42 chapter 2. 

283 This is similar to the understanding of the nature of Keter in the Sha'ar haghold by 
R. Azry’el of Gerona, as being the perfect Power of Finitude, coextensive with the Infinite. 
See there, section 8 [fol. 3aj. 

284 See above, chapter 2 the quotes following note 66, and see note 73. Indeed, the 
entire process of emanation and creation is due to there being ‘sparks’ that were not rooted in 
Atyq’a Qadysh’a. And see EH Gate 39 chapter 11 Principle 16 and MvSh fol. 16a, where we 
read that every day there are new Tyqunym that take place effecting the entire range of the 
Parzufym of Azylut And see above, note 275. 

285 Vol. 3 fol. 289b (Tdr’a Zut’a) [and ibid. Vol 1 fol. 45b], 

p C ) n-n pirn pm sba b’Vs sim msnns nVi ynnntpx yrns xVm jvx sb’y 1 ? K>yV 
Smyrna shs pinna kVi sV?aa nVi sr’jaa isV sum ipnns ’an xVa pm 

286 I.e. the Mind of All minds - the Great Countenance; and the Mind for all minds 
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[biKhlal a], nor within th e reckoning [beHushban]. [He is present] only 
within the Passion of the heart [biReut’a d’Lyb’a ]. 


The AR I comments on this section of the Zohar . in the context of explaining 
how the Zivvug of Hokhmah and Bynah depends on the Mazal'a also called the 
Hesed I la ah the Transcendent Grace [which is the first of the Seven lower Sefyrot 
of the highest of the Three Heads, the ‘Head that does not disclose Itself’]. There 
he states that in this Zivvug, Hokhmah is activated from whence it derives, i.e. from 
the Kitra "ila’ah Supernal Crown [i.e. the second of the Three Heads of the Crown, 
Kitra Ila’ah i.e. the Mind of All minds - the Great Countenance], and Bynah from 
is activated from whence it derives, from the Mo ha Styma’ah the Hidden Mind for 
all minds [i,e, the Hidden Mind which is the lowest of the Three Heads of the 
Great Countenance], and their Zivvug derives from the active manifestation of the 
Mazal a, which derives from the Highest of the Heads; the One that does not 
disclose Itself Regarding the ‘Head’ of this Mazal’a he says as follows: 288 


"And regarding 'That One', i.e. the Head that does not disclose Itself, It is 
not within the counting [biMinyan’a] so as to be regarded as a Sefyrah in Its 
Own right, nor within the General Appearance of All [biKlal’a}\ for although 
He cannot be counted individually [we would have thought that] it is possible 
to count Him within the general realm [of the Crown - M.K.], for we have 
regarded Him [i.e. the Mazal’a] as within the category of the Supernal 
Crown, which is of those that are emanated. Therefore did [the Zohar ibid.] 
state: [that It is] Not [to be included] in the General Appearance of All 
[biKlal’a]. [And as for the Zohar ibid, stating:] 'And [He is] not within the 
reckoning’ [beHushban], this refers to the realm of thought [Mahshavah]. 

Great Countenance - and see Zohar ibid. fol. 288a-b. 

287 In his Per SifdZ fSfhD p. 243a]. 

288 Ibid. 

itPSK nrra run’ xbv ’"ays xbbaa urin nnxy uaa mao nm'v w»aa jrp/ix kVi kph Ninm 

n”n pti’ina i>6i KbVaa ik^i "i»k "p’abi ’’^XKjn Vbaa nuamb n*6y ino Wan ino’iaj o mn’p 

xmaa inlriai pnpm xa’V N“ina ’xnaa y“n natpnnnn p~i anv Kim ]isa u”m Kmyia k^k na^nn 


233 



[And with reference to the concluding remark in the Zohar ibid, stating 
that He is perceived] only through the Passion [Reut’a] of the heart’, this 
refers to the ‘Will’ , which is more subtle than the Thought. And know, that 
within that [level of the] Crown, there are no Tyqunym [i.e. there is no 
engarmenting so as to directly facilitate and participate in the Tyqun- M.K.]; 
all of them [i.e. the Tyqunym or ’garments'] are within the Hidden Mind [the 
lowest Head of the Keter- and see EH Gate 13 - M.K.]". 


The term Reut’a is generally translated as ‘Desire’ or ‘Will’, which is seen here as 
the deep passion on the part of the Infinite, for the creation of an imperfect or 
non-absolute realm that would fulfill the function of carrying on a process of 
perfection. This process, as far as the Infinite is concerned, is already fulfilled, but 
needs to be activated ‘below’ in the non-absolute realm. 289 Thus, the human Reut’a 
is the actual embodiment of innate pleasure and expression of the desire of the 
aspiration towards the Good wherein the human being and the Divine unite. 290 


It would take us too far afield to discuss the intellectual-historical background to 
the Lurianic understanding of Keter as ‘not within the reckoning’, for it would 
involve us in analyzing the Sefer Yezirah [1:3] and the commentary on this by R. 
Isaac the Blind, and the Sefer Lwnat haSapvr . 291 The ‘ AR”I takes an independent 
dialectical view, which I hope to discuss elsewhere. And see towards the end of 
next DS as regards the significance of this for our understanding of the origins of 
evil. 


imu nxa’no 

289 This is discussed in Chapter 2 see in the chapter, following note 91. 

290 As indicated above, in chapter 2 note 57. For further discussion as to the 
phenomenological and ontological designations of the realms of thought and passion, see DS 
13, and section B below. 

Regarding R. Isaac the Blind as the source of this idea in the Lurianic Corpus, see, 
see EH Gate 25 chapter 25. And regarding Lwnat haSapvr . see Nizozev Znhar [in the 
standard ed. used here] on the Zfihar vol. 3 fol. 289b, note 5] and regarding the opinion of R. 
Moshe Cordovero see source in note 2 of Derekh ‘Emet [in the standard ed.] on the Zohar 
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11 PS 11-12: 'Arvkh Arwvn - The Great Countenance and Tf.s Yihudvm 


11a The process by which 'Arykh ‘Anpyn ‘engarments* Atyq’a Qadish’a is based 
on the Lurianic interpretation of the opening lines of the Sifr’a drtlZn'enf.’a which 
read as follows: 292 


"Prior to there having been a cosmic Scale, there was no gazing of face to 
face, and the Primordial Kings died, and their adornments were not to be 
found, and the land was in waste, until the ‘Head’ [the Mind] of the 
Passion of all passions repaired and made ready His precious garments . This 
scale hangs in a place that was not, and those who are not to be found are 
weighed upon It. Th e scale subsists in His TCosmicl Body . It does not 
unite and it is not seen. Upon it emerge and depart those that were not and 
those that are and those that will be. Recesses within recesses. He readies 
Himself and appears within: [1] One Cranium [2] filled with the Dew of Bdelium 
[3] the Membrane of Aether pure and sealed [4] His Hairs like white wool in 
perfect balance [5] the [Forehead, reflecting the] Desire of all desires, revealed 
by means of the prayers of the terrestrial ones [6] The Intelligent Observation 
that does not waver and is constantly vigilant; the observation of the terrestrial 
plane within the observation of the Supernal Light [7] the Two Nostrils [of the 
Intelligent Observer] breathing life to all [... all of those below depend on these 
Seven of the Head ...] 

ibid. And see above, DS 4c note 1 10. 

292 Zohar vol. 2 fol. 176b, the beginning of which was quoted above, Chapter 2 
following note 42. 

nbaanx xyixi .inantpx xb prrivn ,imj pxaip pabai ,|'SX3 pax pn’ipa mn vb xVpna nin ijn ... 
xVi prx .T3 ibpnx ,mn x^i inxa ’Vn xVpnn ’xn .ponxi ppnx ipn ’Piab .psioa Van xbiodi xe>m iy 
mno u xino .p’lrm nm nn kVt pp'ro irai .lp’Vo n»a ,’rnnx xbi ,-inxrix xV ,Tsua a’xp xVpna .inanipx 
’pi lay prx n (D’noi -pirn xtixi xanp )i, (xr^nai xbe X”ba )a, (Kn^u ma )x, flairxi jpnnx 
xmnits’x .xi’in tbji b’xj x^i xrrpa xnipx )i, px/im xni’psa x’Vinx pijrn xijn )n, cx^iptca p’b>n 
l”Vn[i] xrmb xVia ... xbob xnn lynxi .Kparnsn papu pin n (rvai( nxVyi n*nr x/mipxa xnm 

Nnbibin nyarca 
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lib Here again we have a prooftext for the indirect participation of Atyq’a or 
the 'Unknowable Head’ [Reysh’a dL’o ’itYada] in the process of Tyqun. He 'repairs 
His garments ', and manifests them in the 'Cosmic Body' here referring to ‘Arykh 
‘Anpyn, which according to the PIdZ 293 enclothes the seven lower Sefyrdt of Atyq’a, 
and refers particularly to the Hesed Ila’ah - the Transcendent Grace, also called 
Mazal’a, which manifests the highest aspects of all the seven lower Sefyrot of the 
‘Head’ [the Mind] of the Passion of all passions [the Passion of the ‘Ayn-Sof to 
re-root all of the sparks that are not necessarily rooted in It, from their point of 
view], i.e. It is the Transcendent Grace manifesting as the seven lower Sefyrot of 
Atyq'a that are engarmented as the Head of Arykh ‘Anpyn. 294 Indeed, the exposition 
of the role of the ffesed Ila’ah is one of the central topics of this early Lurianic 
work, discussed in the ‘AR’TsPcr SifdZ in more than sixteen places, 295 as being 
responsible for both the inner and outer Zivvug of ‘Ah’ a v‘Im’a\ providing both 
unconditional existence and the conditional means for new effluence 296 


The Hesed 'ila’ah begins the process, based on the principle explicated at the 
beginning of [both versions of] the PIdZ 297 stating that the ‘engarmenting’ of any 
higher Parzuf by a lower Patzuf can only internalize the seven lower Sefyrot of the 
higher Parzuf. Indeed, the Neshamah level of ‘Arykh ‘Anpyn derives from the 
Three Supemals of the Head of Atyq’a, and because It is too great to be enclothed. 


See in the SfhD p. 217b, and in ShMRsh fol. 49c and d, and 50c and see in the 
‘ AR’Ts Per SifdZ p. 241b. 

294 Ibid. 

295 Pp. 237b, 239b, 241b, 242a-b, 243a, 244a-b, 251a-b, 256a, 257a, etc. 

296 This is derived from £o ha r 3:134a, 292a-b and elsewhere and see Per SifdZ p. 
239b and 241b bottom] and is the purveyor of the 'Divine Essence' [AzmuH from Atyq’a to 
Zeyr [see ibid. p. 258b, and see also from the ‘AR’T's own hand (possibly written in Safed), 
ShaKav Shaar Nefylal ‘Apayim chapter 5 fol. 48a-c, and see below, DS 13f and note 345. 

297 SfhD p. 215b and ShMRsh fol. 48b and 49a. 
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It remains as a 'Surrounding Light' over Arykh as we read in the PIdZ. 298 


11c The Yihud haYodin vihaVavin shel Yod-Gimel Hyverty d’Reish’a , 
expounded 299 in the PIdZ and the ShRhOd . which unites all the levels of 'Arykh 
• Anpyn including the Neshamah level, in order to draw new effluence to Zeyr 
‘Anpyn, is one of the most complex of the Lurianic Yihudym, and was perhaps the 
first Yihud taught to RH”V, after being taught the Yihud for communing with the 
souls of departed Zadyqym. 300 It was most central to the contemplative practice of 
RH”V. 301 It is based on a section of the ‘ Idr’a Zut’a 302 that the ‘ AR’T had already 

298 See Sfhp p. 216b and ShMRsh fol. 49c, and see EH Gate 13 chapter 6. And see 
above, DS 6 note 208, and DS 9 with reference to the internal Ziwug of Atyq’a to produce 
‘Arykh ‘Anpyn, for what is implied here, given that the Neshamah of Arykh ‘Anpyn derives 
from the level higher than the seven lower Sefyrot, is that this Ziwug took place within the 
entire Atyq’a and not only Its seven lower Sefyrot. And see likewise, ShRhOd fol. 50a-53a, 
and especially 52b, where the Three Supemals of Atyq’a are also called upon to effluence the 
levels of Arykh Anpyn below, in the important Yihud haYodyn vihaVavyn shel Yod-Gimel 
Hyverty d’Reish’a, to which we now turn. 

299 See citations in note 297. 

300 This, according to his report in the ShYh [fol. 5d]. However, see in ShGilg Section 
38 pp. 363 and 341, from which, we may conclude that the accuracy of this statement seems 
in question. And see ShYh fol. 6a where we find references to the MvSh . which may indicate 
that this was a later recension; on the other hand, this may have been an interjection of an 
early copyint, for it is important to note in this connection, that the appearance of these 
statements of the ShYh are corroborated by the earliest extant manuscript of the version of 
this work edited by R. Me’iyr Poppers, and copied [probably by his scribe] in Cracow, 1651. 
See MS Heykhal Shlomoh 70 a chapter 7, at the bottom of fol. 327d, which corresponds to 
the printed version fol. 5d, and see there fol. 328a where he states that the ‘AR”I had 
instructed him saying that this Yihud should be contemplated by him with great frequency. 
There [fol. 328a] he also references the MvSh . The rest of the work is substantially the same 
as the printed version, including the magical diagrams [see in the printed version, fol. 32 c-d 
and compare in MS fol. 351b]. On fol. 329c [and compare fol. 6d] we read of the centrality of 
this Yihud for the Tyqun Haiot - the Midnight Vigil. And see below. Analysis of Texts # 3. 
Whatever the case may be, see ShRhOd fol. 50a regarding centrality of this Yihud for the 
month of Elul, beginning with Rosh Hodesh. 

301 See SHez page 150. 
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began to expound ‘in the direction of this Yihud, in his Per SifdZ , 303 and then 
expounded further in the two versions of the PIdZ. 304 


The section of the Zohar on which it is based reads as follows: 305 


... And all of these Hairs and all of these Strands [emerge] [are fastened] 
from the Hidden Mind, and all of these are [fine and smooth] [flowing] in 
even balance, and the back of the neck is not seen. All are He, for the 
Ancient Holy One abides in Oneness. All are in [a state of] freedom and 
never veer from compassion. This is present [to existence] within the Thirteen 
Pathways of Compassion, for the Hidden Mind that is in It is differentiated 
as the three times; four within each. And this Ancient One includes them all 
and rules over all of them. 


The ‘AR”I understands the ‘Hairs’ and ‘Strands’ as referring to conduits of 
effluence from the highest of the Three Heads down to Zeyr ‘ Anpyn . The “three 
times; four within each” refers to three Tetragrammatons [probably because “past 
present and future” can be rendered as rpm mm .Tfr, which contains the letters of 
three Tetragrammatons; and regarding this, see beginning of note 306 ]. And “this 
Ancient One includes them all” refers to the Kolel [i.e. the number plus itself as an 


302 See Zohar vol. 3 fol. 288b [ 'Idr’a Zut’a ] 

303 See there, pp. 237a, 251b, 254b-255b. 

304 See sporadically from p. 216b to 218b (and see page 218a-b which is directly 
related to the ‘AR’Ts own KawanotNefylat 'Apayim referred to above [n. 244], 
particularly with reference to the theurgic uses of the different forms of visualization of the 
Alef\\ and is much more developed in ShMRsh fol. 48c-d, where there is a direct reference to 
its most complex form, which is the one found in the ShRhOd [fol. 50a-53a], 

305 See Zohar vol. 3 fol. 288b [7 dr’ a Zut’a]: 

a 1 ?! .x^ptsa (pam x”oo p w vtoi <p’Vn) ppm nxamo xmaa pa*a prx Vai .ny® prx Vai 
ponn i®y nbm paVy 1 ? »ama kw nVi irnn x^a .nn nna x®’ip xpmy pra Kin xba xVnp 
k*?d by pb b’Va Np’ny xim .yanx yanxV nVn tpnsna n’an nxa’no xnaan ’xm pia ,nan»x 
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entity, i.e. plus one], which enables the meKhaveyn to draw from the “Whiteness 
of the Galgalfd' to the Hairs of the Galgalt’a, to the “Thirteen Tyqunym of the 
Beard” which correspond to the “Thirteen Pathways of Compassion”. 


Within these Tetragrammatons, which are filled to their Ten-Letter capacity 306 are 
the letters Yod and Vav, and these function as ‘Hairs’ and ‘Strands’. These 
Tetragrammatons are joined by the ‘filled-out’ Names of AHYH [YHVH being 
Wisdom and AHYH being Understanding]. By means of particular Niqudot 
[Vocalizations] that correspond to the Sefyrot, and by means of particular Tamym 
[Cantillations that correspond to the World of ‘Azylut but whose meanings are not 
further explicated in the extant texts and manuscripts], 307 the letters combine in 


306 Regarding rrm mm rrn , see Sefer haShem of R. El'azar of Worms, MS British 
Library, 737, fol. 166b, and see, with reference to Kawanot Qriy’at Shmd, M. Idel, 

“ haSefyrot shemeAl”, pp. 278-279. Regarding the ten-letter ‘filling’, see above, DS lc.l; and 
here there is some variance between the PIdZ, and the ShRhOd. 

307 See DS lc.l, and see note 195; the Taamym. [Cantillation] refer to the drawing of 
the effluence from the essence-level of ‘Azylut. And see EH Gate 5 chapter 1, Gate 6 chapter 
1 and Gate 8 chapter 1, where they are associated with the ‘Ozen Hotfim Peh of ‘Adam 
Qadmon that did not undergo Shevyrah whose effluence extends to the middle of the ‘Body’ 
of Adam Qadmon. And see ShGil section 38 where it is said that those souls deriving from 
the root of Cain [see Appendix II] can attain to this level, whereas those from the root of Abel 
attain to the Tagym. However, as a result of merit [such as the case with Mosheh] they may 
attain to the Taamym as well, although it is higher than their root. 

It seems to me that the Lurianic doctrine regarding the Taamym derives from the TqZ 
[see fol. 7a, 20b, and 105a where this denotes Keier and see fol. 20a and 39b where it is 
associated with Mahshavah [Thought]; and 8a where it ‘guides the letters, as their soul’; and 
108b where these themes are mentioned in the context of inflection, as reflecting the subtle 
nuances of thought] and Zohar Hadash [fol. 84 col. b, that discusses the Taamym of the 
Tetragrammaton in terms of their being the ‘hidden bridges to the ‘Ayn-Sof], and possibly 
from R, Moshe Cordovero [see his commentary, ’Or Yaqar on Sefer Yezirah Chapter 2, 
where the Taamym are described as ‘supporting the Pillars of Keter within the ungraspable 
Aether’, and see there with regard to their revelation, as being the result prophecy; and see 
his Shyur Oomah in ‘Or Yaqar voi. 21 pp. 188 col. b - 189 col. b and compare SPR Gate 29 
where we read that the Taamym are in Keter and guide the nature of the ‘motion of words’ , 
and function to provide ‘measure to the Attributes’ . In SPR ibid, each of the thirty Taamym is 
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Zivvug , and paths of the ef fluence are visualized and theurgically drawn to the 

given a SefyroUc explanation, but it is unclear whether the ‘AR”I used these designations, as 
there is nothing in the Lurianic Cotpus to indicate as such. This is all the more so with regard 
to the explanations of the Taamym by the 13th century Cohen Brothers in their Taamev 
haTaamym , where the functions of the Taamym often enter the realm of the Qelypot to do 
battle with them [although there seem to be some parallels to these functions in TqZ. such as 
in fol. 29b], Aside from the Yihud haYodyn vihaVavyn shel Yod-Gimel Hyverty d’Reish’a 
d'Arykh ‘Anpyn, where twenty different Taamym are employed [with no explanation as to 
their function; and of these, some nine of them are ellip tic ally discussed in TqZ see fol. 29b, 
48b, 52a, and related sections on the Zohar such as in vol. I fol. 24a, and vol. U fol. 158a, and 
Zphar Hadash ibid.], we find them operating in some of the Kavvanot of the Amydah of 
Shabat [in Shaharyt Musaf and Minhah, see PEH Shaar haShabat chapter 1 1 [p. 41 lb] in the 
name of the Colleagues. This section is missing from ShaKav and likewise, from SvdNehSh. 
but is found in £ dR$hQ vol. 2 fol. 75b, 79a-80a, and 85a, and likewise in SvdKavRAsh fol. 
257b, 264a-b, 266b, and 273a-b, but again, without explanation [we may venture detailed 
reasoned explanations in the case of the Kawanot of Shabat but this would lead us far 
afield]. Considering that the Taamym function on the level of Atyq’a and higher, this comes 
as no surprise. On the other hand, their very appearance attests to the self-perception of the 
‘AR”I as master of prophecy. 

With regard to the experiential, or psycho-phenomenological dimension, it is 
interesting to point out that with reference to the drawing-down of ’Arykh ‘Anpyn so that the 
level of Keter be revealed in all the worlds, in the Kavvanot of the entry of Shabat, we read in 
ShaKav fol. 64c [and see there fol. 70d and 74b regarding the conducting of the higher levels 
oiMohyn to Zeyr ‘Anpyn], that this takes place ‘by itself without our mediation. 

Nonetheless, one is enjoined to enact the Kavvanot of the Names that manifest this. On the 
other hand, see ibid. fol. 36a, with reference to the Keter of Zeyr ‘Anpyn during the 
weekdays, where we read that due to Its exalted status, it ought to be conducted by Itself, but 
due to the destructive influence of the sectarians [mynym] upon the destruction of the Temple, 
It is conducted as the result of theurgic effort. It seems to me that there is a three-fold 
distinction here. During the weekdays, after the destruction of the Temple, because the very 
status of Zeyr ‘Anpyn is lower than before, It’s Keter can be drawn-down theurgically; 
particularly due to the need to counteract the damage of the sectarians. During the Temple 
period, or on the Shabat, although human mediation is not necessary, human narticimtion 
probably serves to enhance religious experience. So too regarding fht Kavvanot of the 
Taamym in the Yihud haY odyn vihaVavyn and in the other instances mentioned above, it 
seems that it is their veiy inscrutability that makes them experientially effective. And with 
regard to the actual conducting of the higher levels of Atyq’a to Zeyr ‘Anpyn, this ‘happens 
by Itself in accordance with the Will of Atyq’a, On the other hand, one is enjoined to 
contemplate this Yihud haYodyn vihaVavyn only during an Et Razon [a time of Cosmic 
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lower levels, so that these too unite in order to draw new effluence to further the 
living development of the Torah, by means of the Zivvug Zeyr ‘Anpyn and Nuqv’a 
effluenced by ‘Arykh Anpyn. 


1 Id Here we find significant variance between the PIdZ and th eShRhOd . which 
may be explained as a result of understanding the function of the PIdZ text as 


Favor], such as after midnight, or during the month of 'EM, or on ShabatEve before 
midnight, as preparation for the Zivvug to draw new souls into the world [see above notes 293 
and 297 for sources in ShYh and ShRhOd ] 

With reference to the Nequdot ; see ShRhOd fol. 28a-b, where we find a statement not 
found in ShhY in the parallel sections; based on RH”V’s final rewriting of the Drush Shyluah 
haQen, EH Gate 15 chapter 1, from the QY and not found in the earlier versions, in SfhD 
[pp. 179-182, and see MS Columbia X893 m6862 fol. 68b, an early 17th century MS of 
SfhD, where this is among those Drushym directly attributed to the AR’T [regarding this, see 
in the Hebrew Appendix below, note 79]; indicating probably, that this version is a direct 
transcription of the AR’T’s discourse written shortly after delivery] or ShMz [54b, ff; and see 
Meroz: Dissertation pp. 224-225 regarding this Drush , although she does not note the MS 
(which she uses elsewhere), or the changes between the earlier and later versons; and see 
below note 299, and see Analysis of Texts # 3 note 91]. The statement in ShRhOd asserts that 
when one unites Ah’ a v’lm’a , one should unite the Names without Niqud, because the 
letters of the Names are in Bynah and the Niqud is inHokhmah; and through the process of 
Niqud, a new Zivvug is achieved. And because the Blessed Holy One swore not to enter the 
Upper Jerusalem [i.e. the realm of Ab’a v’lm’a before entering the Lower Jerusalem [Zeyr 
vNuqvq ], one ought to perform Yihudym without [see YfSh on EH ibid, and on 
5 _ haKav fol. 10b, and see R. Shalom Sharaby’s comments on EH ibid, and NhSh who 
reaches the same conclusions as the JfSh regarding the centrality of Niqud in theurgic 
activity, without mentioning this source - fol. 9b, 33b (and see 27b regarding the ultimate 
root of the Nequdot). And contrast this to LgTr fol. 29b and SfLlq fol. 1 lc-d, where it is said 
explicitly regarding this ‘oath’ that it refers to Divinity not entering into a new Zivvug of 
Ab’a v’lm’a before Zeyr vNuqva ready themselves to enter - by means of new Feminine 
Waters from below. It is not clear if this statement in ShRhOd is by Rlf’V or by his son R. 
Shmu’el, reflecting, perhaps the pessimism of his father [see below, DS 13 and its longer 
footnotes, and DS 14]. The Yihudym given by the AR’T are full of Niqud [this is easier to 
observe in ShhY ; see fol. 5c-14d where on every page you observe them; and these Yihudym 
appear in ShRhOd - with Niqud as well]. 
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explicating the “essence of these Heads” 308 whereas the ShRhQd text explicates a 
practice of ‘drawing down the effluence from the essence’. Indeed, the patterns of 
internal-vocalization are similar in both texts, only in the first text the vowels are 
more differentiated [with each letter containing only one vocalization], and in the 
second they are combined with greater complexity [in all, six Names invoked, but 
with only the ‘Filling’ of 72; some letters bearing up to four vocalizations that 
blend into each other, as well as up to four cantillations]. In addition, the Cantillations 
are missing in the PIdZ text, and the ‘Fillings of the Names’ although more simple 
as to their vocalizations, are more elaborate there [in all, eighteen Names are 
invoked, with three different ‘Fillings’; 72, 63, and 45], than they are in the 
ShRhQd text. 


lie These ‘Fillings’ in the PIdZ also furnished the Kavvanol for the daily Priestly 
Blessing of the public recitation of the Morning Amydah , 309 and apparently also in 
the Kavvanot for receiving the holy effluence of the arrival of Shabat in the 
introductory Prayer of Shabat Eve, conducting the revelation of ‘Arykh ‘ Anpyn 
within the lower Worlds of Creation, Formation and Action. 310 The function of the 
Kavvanot for the daily Priestly Blessing is to ‘fill out’ the Nine Attributes of 
Divine Compassion usually possessed by Zeyr ‘Anpyn that function on the relative 
plane, so as to unite with the full Thirteen Attributes of Divine Compassion as 
possessed by ‘Arykh ‘Anpyn on the absolute plane, in order to enable the Zivvug to 
take place between the two lower Divine Countenances at the culmination of the 
Morning Amydah. A further function of the above mentioned Yihud will be further 
discussed in DS 13, with reference to Tyqun Haiot. 


308 See there, fol. 48d. 

309 See ibid. fol. 48d and the allusion in the SfhD p. 217a, which both point to 
ShMRsh fol. 46b-47a, and see ShaKav . Shaar Hazarat haAmydah chapter 5 fol. 40a-41b, and 
particularly, fol. 40d-41b. 

310 See ShaKav fol. 64d bottom - 65c. 
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Ilf What is additionally significant with regards to the relationship between 
Atyq’a and Arykh is that the seven lower Sefyrot of Atyq enclothe the seven higher 
Sefyrot o f Arykh , whereas it is stated 311 that the three lower Sefyrot of Arykh are not 
essential to It as is the case with regard to the three lower Sefyrot of all the other 
Parzufym as well. 312 These three lower Sefyrot within Arykh are the root of Zeyr 
and Nuqv’a, and as mentioned above, 313 by means of the internal Zivvug of Nezat 
Hod, Yesod of Atyq’a, which although essential to Atyq’a [although, not to Arykh 
and below], is regarded as the realm of Dyn - even within Atyq 'a. 314 


Considering what was pointed out in DS 6 and 10, that Atyq’a contained none of 
the elements of the Shevyrah , we must conclude that the realm of Dyn within 
Atyq a contained none of the elements of Qelypah; thus further strengthening my 
claims in the criticisms of Scholem and Tishby, and the claims at the end of 
chapter 2 above. The fact that the three lower Sefyrot of all the other Parzufym are 
additional and thus optional on the part of the Divine further indicates a 'voluntarist' 
attitude informing the significance of the interplay between free-will and the Divine 
[and human] potential for manifestation as-such in an ontological context; where 
turning from the voluntary [on the part of the Divine] initial state of back-to-back 
where there is no integration at all [and thus, likewise with reference to the lower 
seven Sefyrot in circumstances where there is no connection at all between Them 
and aspects of the presence of Mind], to the state of the process of integration. 
Thus as regards the origins of evil, it is the teleology of Divine intention, and not 
Divine necessity that prevails as the proper explanation for its appearance. 315 

311 See SfhD p. 220b and ShMRsh fol. 49d. 

312 Ibid. 

313 See DS 7. 

See ShMR$h fol. 54a, twenty lines from the bottom; this statement is missing from 
the parallel text of the PIdZ, in the SfhD and see also see ShMRsh fol. 41c on the Tdr’a 

Raia 

J1J A 1111 see below at the end of our discussion of the Fall of ‘Adam and its effects, 
with reference to our analysis of the ShMRsh fol. 39d-40d, regarding the Lurianic ideas 
concerning the Divine limitations placed on the effects of evil. 
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And see next DS, and below, DS 14 and section B, regarding the relation of all of 
this to the Parzufym of Zeyr and Yaaqov. 


The Engarmented Par7ufvm 


To understand the process whereby the Parzufym issue forth from ‘Arykh Anpyn, 255 
we must preface by saying that there are two essential types of Zivvug: 1. the 
‘upper’ Zivvug of ‘kissing’, and 2. the ‘lower’ Zivvug of copulation, each of which 
comprises two levels: the 'outer' and ’inner’ levels of Zivvug. These function 
respectively; for the sake of the coming to be of the relatively stable outer levels, 
and for the sake of dynamic new inner levels. 316 


12b Although these will be elaborated on below, at present we may say 317 that 
the ‘AR”I makes a distinction between a Zivvug for bare existence and a Zivvug 
for the sake of Mokyn - conducting new light from the Three Supemals to the 
lower levels. Regarding the upper Zivvug , also discussed in DS 8, it is important to 
point out that 318 just as is the case with Zeyr Anpyn vNuqv’a, Ab’a v'lm’a also 
have in their innate possession, only the lower Sefyrot, and depend on the Feminine 
Waters generated by righteous deeds in the lower worlds, for the inner Zivvug of 
the Aether of the palate [the 'Avyr'a of Hokhmah and Hesed of Arykh Anpyn ] 
and the heat of the throat [the Buzyn’a of Bynah and Gevurah of Arykh Anpyn] so 
that Ab’a v'lm’a may rise from the constant outer Zivvug [which is of the domain 
of ‘ Arykh ‘Anpyn] to a new inner Zivvug, which is also regarded as being of the 
domain of Ab’a v'lm’a , drawing from Atyq’a. 


316 The two types of Zivvug are detailed in [both versions of] the PIdZ, and in EH 
Gate 39, and will be elaborated on in DSs 13 - 14 below, and in the following sections of this 
chapter. And regarding theZivvug of ‘Kissing’ see above, DS 8e and note 241. 

Based on £>haKftv Shaar Nefylat ‘Apayim chapter 5 and elsewhere and see above 
chapter 1 near note 142 and see note. 

318 See PIdZ, fSfhD p. 228b and ShMRsh fol. 53d. 
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In the original inner Zivvug of the Palate and Throat of 'Arykh Anpyn , 319 Ab’a 
v Im a manifested initially as only the Hesed and Gevurah of Arykh Anpyn, and 
by means of this inner Zivvug attained both Their Mofjyn and the three lower 
Sefyrot of Nezah Hod Yesod, which enabled them to unite face-to-face [as opposed 
to the initial Zivvug of Ab’a v‘Im‘a which was back-to-back, and produced the 
vessels that were broken], via the lower Zivvug of Arykh Anpyn, in order to 
produce a rudimentary rectified Zeyr Anpyn and Nuqv’a, and by rising into the 
domain of Ab’a v'lm’a, Zeyr Anpyn and Nuqv’a, brought forth Adam and Havah. 


12c However, the difference between the lower Sefyrot, of Zeyr ‘Anpyn and 
those of Ab’a v ‘Im ’a is that it is only with reference to the latter that the Supernal 
Graces are provided to them for the sake of sustenance and stable establishment, 
whereas on the level of Zeyr ‘Anpyn, it is only their mere existence that is assured, 
in addition to the constant access to 'the nurture of suckling’ from Tevunah, but not 
necessarily their further development, which depends on human action. 321 This also 
informs us as to the Lunanic appreciation of the nature of the attributes of wisdom 
and understanding. In order for them to exist at all, they require a basic state of 
grace and ease. But in order for them to flourish, they must be creatively integrated 
with the ontologically lower functions of emotion and action, and through them, 
creatively rise to dynamic performance. 


12d It seems to me, however, based on what we read from the ‘AR’Ts own 
writings, 322 that the original intent at the beginning of the Tyqun, was that Zeyr 
‘Anpyn and Nuqv’a attain to the level of Ab’a v'lm’a, so that their Zivvug also be 

319 See PIdZ, SfhD p. 222a, and ShMRsh fol. 5 Id. 

320 As discussed at the end of note 142 of chapter 1. 

321 Or from Bynah when this is called for, in cases of complete Zivvug and see below 
DSs 13-14. And see in EH Gate 26 chapter 4, Gate 39 chapter 1 1 principle # 10, ShaKav 
chapter 5 of Shaar haZyzyt, and elsewhere. 

322 See ShMRsh fol. 5c and 9d. 
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constant and that they would also have constant access to the Hesed Ila'ah ; and this 
was indeed the case until the Trangression of ‘Adam. 323 Therefore, this difference 
between ‘Ab’av'Im’a and Zeyr ‘Anpyn and Nuqv’a with reference to their different 
levels of availability of Hesed ila'ah, was the result of the Trangression of ‘Adam. 
This is because whereas before the Fall, the Graces and Judgements [Hasadym 
uGevurot shel haDaat ] were combined, as a result of the Tyqun and therefore, the 
Judgements were sweetened. After the Fall, the Graces and the Judgements are 
separated, and the reattainment of this Kesed Ila'ah comes only as a result of the 
deeds of the righteous. 324 

13 The Two States of Zivyug ‘Ah 'a v’lm’a and the Daily Cycle of Kavvanot Oriv ’at 

Shma 


13a In numerous places, based on their reading of the Zohar- 325 the * AR”I and 


323 And see regarding the availability of the Supernal Grace (Hesed Ila’ah) prior to the 
Transgression, in ibid. fol. Id, and 3c, and see also from the ‘AR”I, in LqTr fol. 3a and in 
SfLiO fol. 21d. 

324 As we read in EH Gate 39 chapter 1 1 principle 16. And regarding the various 
levels of the original Ziwug for the coming to be and the potential for the development of 
the higher levels of Zeyr ‘Anpyn and Nuqv’a, see above, DS 8 

325 See Zohar vol. 3 fol. [290a,] 290b-291a [ ‘Idr’a Ziitn ]. Regarding the two basic 
levels oi Ziwug engendered by ‘Ab’a v’lm’a [complete and incomplete], and see from the 
‘ARTs early writing, with reference to the two levels of Bynah, ShMRsh fol. 9c, lib, and 
21a; and in his Per SifdZ p. 259a-b, based on Zohar vol. 2 fol. 127a, and see also Per SifdZ 
p. 262b based on Zohar vol. 3 fol. 61b, and see also from the'AR’Ts own [probably later] 
writing, in ShMRsh fol. 38d-39a. And see EH Sha'ar haKlalym chapters 10-13 especially 
chapter 11], and in RH”V's later writings, Gate 13 chapter 13-14, Gate 14 chapter 8 principle 
# 3, and Gate 15, and Gate 47 chapters 2 [towards the end] and 3, and elsewhere, regarding 
the complete and the incomplete Ziwug of ‘Ab’a and ‘Im’a, and see below in the DSs 
immediately following, regarding the Kawanol of Qriy’atShma, and regarding the Amydah, 
note 383 section 3C, particularly with reference to the Kawanot of the words Qoneh haKol in 
the first of the 18 Benedictions, with reference to how these different levels are reflected in 
significant variants found in the different recensions of the traditional Lurianic Kavvanot 
Prayerbooks. 
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RH”V explain 326 the difference between the higher Zivvug of ‘Ah' a and 7 m'a 
which is face-to-face when their statures are of 'equal size' and they receive the 
effluence of Atyq’a, and the second type, when 7 m’a needs to 'bend down' to 
provide nurture for the lower Parzujym. The purpose of the first type of Zivvug is 
to provide the full level of Mo hyn required for the Zivvug of the two lower Parzujym 
that would yield new souls. In such a case, 327 the higher and lower Parzujym 
detailed in # 3 and 4 at the beginning of this chapter become united, and the two 
pairs become one pair, engaging in Zivvug, to provide the requisite Moivyn so that 

the higher and lower Parzujym detailed in # 5 and 6 become united as one pair, in 
Zivvug. 


13b This takes place as a result of the new offering of Feminine Waters effected 
due to positive actions [representing the ‘outer realm’] and intentions [representing 
the ‘inner realm’] on the part of the created world. These raise the sparks of 
holiness that had fallen as the result of the breaking of the vessels, and are presently 
within the realms of the Qelypot of the created worlds, until they are redeemed as a 
result of the effects of these positive acts and intentions. 323 And we read from the 


326 See EH Gate 13 chapter 13 and 14, Gate 15 chapters 1-3 [for earlier versions of 
this Drush, seeSm PP - 174-177 and 179-182, and see above, note 255 with reference to 
MS Columbia X893 m6862 fol. 68b; and this is expanded in ShMz fol. 54b-58b, and further 
explanded m EH all of Gate 15, and see additional comments in OT p. 87a-88b and the 
parallel in PEH ibid, chapter 20-21, and the addenda to ShHcj fol. 95d discussed below, in 
note 299]; and especially. Gate 17 towards the end of chapter 2 [all, from the later 
recensions]; and Gate 47 chapters 2 [towards the end] and 3 [originally from the SfhD pp. 
186-188], and elsewhere. 

As we read in EH 'Shaar haKlalym chapters 1 1 towards the end, and EH Gate 23 
chapter 6 and Gate 25 chapter 4, and elsewhere see above DS 9]. 

328 As we read in EH Gate 39 chapter 1 1 principle 7. And see ibid, chapter 2, where 
we read that when the sparks ascend as the result of the new Feminine Waters, they remain 
unformed, until a new offering of Feminine Waters, which causes the previously risen sparks 
to begin to attain their form in the impregnation within the Shekhynah so as to be able to 
descend into [some form of] incarnation. And as pointed out by the YfSh fihid chapter 2 note 
2], this was not the case in the original process of the creation and expected Tyqun of Adam 
before the Fall. And see note 337. For further discussion of the process of formation of souls 
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‘AR’Ts own writing, 329 that it is through the love and awe that accompanies prayer 
and other positive actions, that 'Ah’ a v'lm'a are aroused to the inner Zivvug which 
bestows new Mohyn to both them, and to the lower Pargufym. In other words, the 
essence of positive intention is the presence of love and awe, and there, the AR”I 
identifies these as the embodied experience of Ab’a v'lm’a . It is important to note 
that both of these Zivvugym, the constant 'outer' and the ‘inner’, are theurgically 
enacted each day, particularly through the contemplation-practice of the Morning 
Qriy’at Shma . 33 ° 


13c It should be added 331 that all cases of the rising of Feminine Waters take 
place through the mediation of 'Hahu Ruh’a diShadey bah Baalah biBiy’ah 
R’ish’onah laAsotah Kly' - the original spirit that the Male Countenance [whether 
it be 'Ab’a or Zeyr] placed within the Feminine Countenance [of both the higher or 
the lower Female Parzufym ] during their first coupling, through which She was 
made into a vessel for impregnation. This emphasis on the 'first coupling’ is based 
on the Talmudic view that states 332 that it is not possible for the first sexual 
coupling to result in a pregnancy, and on the Zohar Sab’ a d'Mishpaiym m where 
we read that the first coupling preforms the function of turning the female into a 
vessel capable of being impregnated. 


from soul-sparks, see below, Appendix II between notes 63-68 and notes. 

329 In ShMRsh fol. 38d-39a. And see ibid. fol. 16d-17a, also from the AR”I, where we 
read that ‘the wise ones [haMaskylym]’ gaze into the iner meaning of the lower manifestation 
of Wisdom, discerning the soul, and thereby the higher Wisdom becomes illuminated. And 
see ibid, where the same terminology and dynamic of of Ziwug as is described below in note 
361, is found. 

330 See ShaKav Shaar Qriyat Shma chapter 6 fol. 23a and 23c-24a], as alluded to 
above in DS 4, and discussed at length below in this DS. 

331 Based on the citations from EH Gate 39 chapter 1 1 principle 17 and other citations 
below, note 334. 

332 B.T. Yevamot fol. 34b 

333 See Zohar vol. 2 fol. 99b and lOOa-b and elsewhere. 
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behalf of Im’a, and 7m ’a on behalf of the Female Countenance of Zeyr making 
Them into vessels. 34 *" This is what enabled the first Ziwug to result in the birth of 
‘Adam, and Havah without the need for a second impregnating Ziwug , Perhaps this 
simultaneity [of the first and the impregnating Ziwug] became the paradigmatic 
precedent for the need to combine the Feminine Waters of each new Ziwug with 
that of the first primordial Ziwug. 


It is important to note regarding this, 343 that in the context of ‘Adam and Havah 
before the Transgression, these Ziwugym are understood as taking place essentially 
from the Divine point of view alone, where, as discussed above, the intention was 
that Zjeyr and Nuqv’a [as well as ‘Adam and Havah] embody Ah’ a v‘Im’a. Thus, 
on the one hand, they may be regarded as a ’Complete Ziwugym, wherein the 
P argufy m outlined in # 3 and 4 become one, and on the other hand, 344 since it was 
only the Mohyn dim’ a that had penetrated Zeyr and Nuqv’a and Adam and Havah 
and not the Mohyn d’Ab’a; from the perspective of those lower levels, their’s was 
not considered a 'Complete Ziwug'. 


Returning to the cycle of Kavvanot Qriy’at Shma, with reference to which we 
read, that therein we find the true meaning of the raising-up of the Ziwugym up to 
‘Ayn-Sof, in order to draw new effluence into creation, although the ‘AR”I did not 
impart the details of that aspect to RH”V; 345 we find that both the outer and the 
inner Ziwug are enacted. 346 The essential Ziwug invoked here is between ‘Ab’a 


342 And see ShMRsh fol. 33c, 47c and 52b. 

343 As we read in EH Gate 39 chapter 1; implying that this represents Ziwug dReufa. 

344 As we read in ShPs fol. Id. 

345 See EH Gate 23 chapter 6 and ShPs Parshaj Vayer’a, fol. 10a. And see above, note 
139. And see the Hebrew Appendix, “Authentic Quotes” section 2:12 

346 As for the pxt-Tyqun prefigurations of some of these, see above, chapter 1 note 
129, and chapter 2 note 57. And see in this chapter, DS 5-6 and notes 195 and 208. And for 
further developments of this central theme in Lurianic Kabbalah, see DS 13, regarding the 
Lurianic cycle of Kavvanot Qriy’at Shma, and Appendix on Pneumatic Soul Impregnation. 
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v 7m ’a. 


347 


13f Qriy’at Shma is recited four times a day. Beginning with the evening; it is 
recited once in the Evening Prayer Service [Arvyf], 348 once before going to bed, 
and twice in connection with the Morning Prayer. And whereas the technical 
Kavvanot with reference to the transformations of the words of the recitation into 
Divine Names and symbols is basically the same for all four recitations, 349 the 
levels invoked differ in each of four recitations. This is because the twenty-four 
hour day is divided into four parts, each containing characteristics, unique to it. I 
will thus provide a precis of the general formula 350 of the Shma, and then indicate 
the differences between the different levels invoked for each of the four times: 


Shma - The letter Shyn- [300] =MZPZ=YHVH in the A-T, B-Sh 
transformation 351 , and together with YHVH [26], and the other two letters DY [14] 
of the Name S7mDaY=340, = Shm [Shem - Name], which refers to the holiness 
implicit in the Tetragrammaton Name of Malkhut i.e the Name of 52; which 

347 And see above, note 178. 

348 See Shaul Magid "Conjugal Union, Mourning and Talmud Torah in R. Isaac 
Luria's Tyqun Hazpt" in Daat 36 [1996] pp. XX-XXI, where he discusses the transition of the 
Arvyt Prayer, from a voluntary to an obligatory prayer, as a result of the current state of 
Exile, and see there, note 15. It is interesting to note that the same argument is also made by 
R. Moshe Cordovero, in his TeflM fol. 179b. And see above, note 72. 

349 See ShaKav fol. 20c towards the top, and 21a towards the bottom, and see DrhKav 
of R.Y. ‘ibn Tabul, p. 84; and indeed, in the Kawanot Prayerbooks, the actual hermeneutical 
transformations of the formulaic Yihudym are all basically the same [the variants will be 
discussed in the following notes, and in the next section, DS 13f.l-3], See in the SdRghQ 
fols. 45a-46a; and compare to fols. 71a-72a; vol. 2 fols. 17b- 18b and 30a-31a, for all four 
recitations; and so too in SvdKavRAsh fols. 31a ff, 64a, ff, 163 ff, and 208d [for the bedtime 
Shma where he refers us to the earlier citations; and in SydNehSh vol. 1 p. 306 ff, 414 ff, 797 
ff, and vol. 2 p. 37 ff. For the sources of these formulae, see the following notes. 

350 This is based on ShaKav chapters 5 and 6 oUnyan Kawanot Qriy’at Shma fols. 
22a and 23b-25c and parallels in PER And see from R. Y. ‘ibn Tabul, DrhKav p. 82 ff. 

351 See above, note 137. 
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together with the 288 Holy Sparks also equal 340. The 288 Sparks are constituted 
by the four forms taken by the Name of 72 in the four major spellings; representing 
the aspects of the Backs’ of ‘Ab’a v’lma that fell in the Shevyrah , into all the 
worlds. 352 The letter Ay in [of Shma] comprises the essential potential of the Feminine 


352 See Sh aKay fol. 23b-c, £EH chapter 9; and see Gates 18 and 44 of EH and see 
ibid. Gate 39 chapter 1 1 principle 7], and in see DrhKav of R.Y. ‘ibn Tabul, p. 82: YVD HY 
VYV VY=72; YVD HY VAV HY=63, and with the ten letters=73=72, plus the Kolel; YVD 
HA VAV HA=45, + YHVH=71, and with the Kolel=72; and with reference to the Name of 
52, Its aspect of 72 is Y+YH+YHV+YHVH=72. Thus, the 288 redeemable sparks 
[4X72=288 which together with the Name of 52 as the essence of the Feminine Waters = 

340 =Shm] involve the correspondences of all of the Hesed [=72] aspects of the Four 
Fillings , as explicated in Its most common form, above in DS lc.4. This is because the 
Sparks inhere in all Four Worlds, and since the Shevyrah [which was caused by an intentional 
excess of Dyn that calls forth the Divine response of Hesed to counterbalance it and bring it 
to Tyqun], effected all of the levels up to and including ‘Arykh * Anpyn of ’Azylut [because 
the ‘Backs’ of Ab’a v’lma fell, and Their Mohyn came from the Nezah-Hod-Yesod of Arykh 
constituting a ‘blemish’ manifesting in It, and see above, note 208, and see DS Ilf regarding 
the Nezah-Hod-Yesod of Arykh], causing Atyqa to engarment Itself in Arykh as the Hesed 
Ea’ah. The essential aspect of the Hesed of the Name of 72 [and this Name corresponds to 
Hokhmah-’Ab’a, the essence of Hesed on the right side of the Tree of Life] is ‘the thing 
itself, i.e. the very expansion of the Tetragrammaton to ten letters, corresponding to the 
essence of the redeemable Sparks of the Ten Sefyrot of ’Azylut 

As for the Name of 63, It is the Filled Name plus the ten letters of the expansion, 
which together, make for the thing itself as ten separate expansions plus the Kolel, as 
‘ All-inclusiveness ’ . And being a step removed from the first, It symbolizes Beriyah which is 
also the general field of the Shevyrah, as the effect of the very epiphenomenon caused by the 
aspect of separation implied in the realm of Dyn [and see above, chapter 2]. The Name of 45 
plus Its quintessence i.e. the Tetragrammaton Itself, but as an Entity separate from the 
Name of 45 and added to It, symbolizes the realm the New Name of 45, that emerges from 
the place where there was no Shevyrah, but also separate from It, referring to the six lower 
Sefyrot that broke, and need to reattach to the Three Supernal Sefyrot And the 72 [Hesed] 
aspect of the Name of 52, which is twice 26, equaling the numerical value of the 
Tetragrammaton and It’s Filling of the individual letters; the Filling of the Name Itself is the 
becoming of Hesed by the process of completing Its processional form, [Y+ YH + YHV + 
YHVH = 72]; whereas the very phenomenon of there having to be a process of Tyqun is the 
expression of Dyn; which is implicit as the Feminine Waters of the Name of 52 * being the 
‘field’ wherein this entire process occurs, where the manifest aspect of Malkhut is the 

particular expandable ‘point’ [which may also refer to the ‘point’ as ‘spark’] undergoing the 
process. 
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Waters of Malkhut, i.e. the seven lower Sefyrot of Bynah- ’Im’ a, each filled to Its 
full potential Ten Sefyrot expansion capacity. This is our invocation of the innate 
Hah ’u-Ruh ’a of Malkhut. 


Yisra’el - Represents our invocation of the innate Hah’ u-Ruh’ a of Zeyr as 
Its ability to raise the F eminine Waters - the Hasadym and Gevurot of Hokhmah 
and Bynah encoded as Shyr ‘El [‘the song of the Gracious All-Powerful’ - a 
rearrangement of the word Yisra’el]- Shyr as the Gevurot of Hokhmah and ‘El as 
the Hasadym of Bynah. 353 According to RH”V, this refers to Zeyr as the ‘Lesser 


353 See ShaKav Drush 6, fol. 23c-d, EEH chapter 10, where the Hasadym uGevurot 
here refer to those of Yisra’el Sab’ a uTevunah, the Parzuf couple that begins from Tiferet of 
‘Ab’a v'Ima\ and there, the Kawanah for Yisra’el refers to Yisra’el Zut’a [i.e. Yaaqov] 
receiving the lower Mohyn of Nurture from Yisra’el Sab' a, the lower aspect of Bynah. In 
contrast, see ShaKav Drush 5 fol. 22a-b where it is 'Ab’a v’lma that are invoked [and see 
Zohar vol. 2 fol. 43a and 216a, and vol. 3 fol. 262b-263a, where, in this verse, Yisra’el refers 
to Yisra’el Sab’ a (and in the second and third Zohar citations. He is) uniting with and 
receiving effluence from Ayn Sof or Atyq’a], And see our discussion below, regarding the 
four levels of the recitation of Qry’at Shma, based on ShaKav Drush 2 fol. 19c-d, and EH 
Gate 39 chapter 1 1 Principle 8, where, on the three lower levels this takes place in Yisra’el 
Sab’ a uTevunah and on the fourth level, in ‘Ab’a v’lma. Perhaps RH”V’s understanding in 
Drush 6 and its parallels [where the Kawanah for the fourth and highest form of Qry’at 
Shma receives its most elaborate treatment, and see there fol. 24a where he expresses his own 
opinion, to the effect that the Ziwug here is between Yisra’el Sab’ a uTevunah, although 
ibid. fol. 23c-d he states that it is between ‘Ab’a v’lma], are due to the way he came to 
understand the implications of Drush Shyluah haQen [and see above note 307: the 
implication of this Drush is that when due to lack of merit there is need for a Ziwug dYenyqa 
between Yisra’el Sab’ a uTevunah, iheZadyq is able to embody the function of this Ziwug, 
thereby enabling this Divine level to rise up and reunite with 'Ab’a v’lma, so that They may 
unite in a state of equal stature, thereby enabling the requisite Mohyn to descend to Zeyr 
vNuqva, so that They may engage in a Complete Ziwug]. 

The substance of this change in his understanding the implications of Drush Shyluah 
haQen, which is apparently reflected only in the later strata of his writing, in QT p. 87a-88b 
and the parallel in PEH ibid, chapter 20-21, and the addenda to ShHq fol. 95d; and does not 
appear in the earlier strate of RH”V’s writing [and regarding this, see also Appendix II note 
106, and Analysis of Texts # 3 note 91]; states that during the weekaU of the Ziwugym that 
take place by means of Qry’at Shma and Amydah are on the level of the Ibur and Yenyqah of 
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Yaaqov and Rate l whereas in Nefylat Apayim the Ziwug between Yaaqov and Rahel is in 
Their aspect of Gadluf, and see EH Gate 6 chapter 8 where it is stated that the implication of 
this Gadlut of Yaaqov and Rahel is that They receive the Zelem of the Hayah of ‘Ab’a, and 
see ibid. Gate 25 chapter 8 where it may be implied that on this level, Yaaqov is equivalent to 
Zeyr, whereas m OT p. 87b and in the parallel text in ShHq , RH”V expresses his “humble 
opinion”, that the level of the Gadlut of Zeyr takes place only on Shabafl. Likewise, it is only 
in these later writings [QT p. 89a which was ‘hidden’ by RH”V and then placed by R. 
Me’iyr Poppers, in £EH ibid, chapter 21], that RH”V states that whereas after the destruction 
of the Temple there continue to be both the outer constant Ziwug as well as the new inner 
Ziwug, and in this new level of Ziwug, ‘Ab’a v’lma and Yisra’el Sab’ a uTevunah unite to 
become one pair of Par&jym; during the Temple period. They united as ‘Ab’a v’lma, 
whereas after the destruction, They unite as Yisra’el Sab' a uTevunah. 

Contrast this with ghaKa y ibid. Drush 4 fol. 20d where it is stated that during the 
main morning Ziwug of Qriy’at Shnua, all of the Mohyn dGadlut of ‘Ab’a v’lma [both the 
‘inner’ (Pnymyym) as well as the ‘surrounding’ {Maqyfyh) i.e. those that reflect the levels 
higher than Them] enter into Zeyr; and see IhM of Lfllr fol. 102a-b where we read that the 
secret of Qriy at Shma is the presence of Qatnut and Gadlut together. And in the SdRshO. 
contrast the first citation in note 349 above, to the second citation there, where in the first 
Morning Qriy at Shma, it is Yisra’el Sab’a uTevunah that are invoked here, but in the main 
Morning Qriy at Shma, Ab a v’lma are invoked here. These two recitations of Qriy’ at 
Shmd however, are not distinguished in the S ydKgvRAs h. In any case, in most of the above 
mentioned sources [including ShaKav Drush 6, fol. 24a-b, PEH chapters 11-13], the final 
four words refer to the new Ziwug of ‘Ab’a v’lma, and there, the outer constant Ziwug of 
Ab ’a v ’Ima refers to Their aspects of Yi'sra ’el Sab ’a uTevunah. 

Likewise, there seems to be a serious contradiction in the writings of RH”V regarding 
the designation of Yisra el Sab’a uTevunah as what is referred to as the outer constant Ziwug 
of ‘Ab’a v’lma. For in PEHShaar haTefylyn chapter 16, and so too in EH Gate 14 chapter 7, 
Gate 16 chapter 4 [and see ghPa Vayer’a fol. lOa-b and LqTr fol. 8b and EH Gate 39 chapter 
5 where it is stated that the ‘outer Ziwug refers to the ‘Kissing’ and see above, n. 241 and 
see especially. Gate 25 chapters 4-5], it is said that the Ziwug of Yisra’el Sab’a uTevunah is 
m the constant one; whereas in EH Gate 23 chapter 6, Gate 29 chapter 2, and Gate 39 
chapter 12, all from the later writings of RH”V it is said that the constant Ziwug is the one 
between Yisra’el Sab’a uTevunah. 

It seems to me, based on the writings of the ‘AR”I himself that the outer constant 
Ziwug of ‘Ab’a v’lma, being for the sake of sustained maintenance and the ‘in-principle’ 
access to any specific state of effecting Tyqun, may not necessarily take on only one form 
[see Sh MRsh fol. 1 lc-d, based on his reading of Zohar vol. 1 fol. 3b, as to why this Ziwug is 
called ‘the unknown path’ - for it is ‘unknown’ if this Ziwug is above in ‘Ab’a vTma or 
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‘below’ in Yisra’el Sab’ a uTevunak, and see likewise, in his Per SifdZ SfhD pp. 239b-240a, 
260b-262b and 263b], Its root is in the Kiss, as well as in the original full Ziwug of ‘Ab’a 
v Ima within ‘Arykh ‘Anpyti [and see also in EH Gate 39 chapter 10], but its extensions may 
also include the Ziwug of Yisra’el Sab’ a uTevunah for the sake of the nurturence of the 
immature Zeyr vNuqva. And see EH Gate 39 chapters 4-5 where we find explicated ten levels 
of Ziwug with reference to the different levels of Ab’a v’lma, within which there are seven 
Ziwugym of Kissing; the first of which was the preparatory Ziwug within Arykh ‘Anpyn 
leading to the Ziwug for the Tyqun of Zeyr vNuqva that took place in the lower Yesod of 
Arykh Anpyn ; as well as others; the Kissing Ziwug being either for the sake of the creation 
and continued sustenance of angelic realm or for the sake of preparation of the lower Ziwug 
of copulation, for either renewing old souls or for the creation of new souls; referring to the 
incomplete and the complete Ziwug, respectively. 

All of these systematic unknowns, which to my mind express the Divine Unpredic- 
tability, may also be the reason why [as noted by Scholem, see above, chapter 1 section E and 
note 99] "the number of Kabbalists who weakened under the temptation [of using Lurianic 
theurgy for magical purposes] is surprisingly small". On the other hand, as discussed above, 
in chapter 3, and as will be further examined in our section explicating the first Benediction 
of the Amydah, we may understand these theurgic operations as constituting a kind of ‘sacred 
magic’ for the furtherance of the process of Tyqun, which is distinguished from ‘non-sacred 
magic’ by its transpersonal devotional pneumatic character - as opposed to being merely for 
the sake of personal benifit by ‘mechanically’ manipulating the ‘cosmic order’. 

Returning to th&Kawanot of the Shma, see R.Y. ‘ibnTabul, DrhKav p. 83, where 
the word Shma refers to the reception of the effluence of ‘Im’a lla’ah to Nuqv’a and Yisra’el, 
refers to the effluence of Ab’a lla’ah to Zeyr. The Name ‘El= YYAY, the Filling of the 
Name of 63, corresponding to the Hesed of Bynah, and Yisr-Shyr, referring to the Gevurah of 
Hokhmah. And there, we find an additional instruction missing from the Lurianic writings of 
RH”V, that consists of placing the Name of 72 [Hokhmah] on the left, and the Name of 63 
[Bynah] on the right, and ‘ibn Tabul states that he did not merit to know its meaning. 
Regarding the meaning of the positioning of the Names of 63 and 72, we may speculate that 
since the Hasadym uGevurot are what constitute the right and left sides of the Sefyrotic Form, 
and here they are defined as the Gevurol of Hokhmah and the Hasadym of Bynah, these 
designations determined their respective positions. 

In addition, since it is in this form thatHah’u-Ruh’a together with the new Feminine 
Waters are offered by the Mekhaveyn [in the next four word of the Shma - and see below], 
rising to the Ayn-Sof[stt above DS 4c.3. 1] in order to bring new effluence, it is not 
unreasonable to suppose that they symbolize the Feminine Waters of the original ‘new 
Ziwug' of 72 and 63 [see above DS 5 ff] that brought about the original Tyqun. And as we 
read in the Per SifdZ by the ‘AR”I [see SfhD pp. 237b-238a and see above, Chapter 2 Text 
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Yisra el receiving the essential-potential nurturence from the Greater Yisra’el the 
masculine aspect of Bynah-Tevunah 354 As mentioned above, the first two words of 
the formula refer to the Cosmic Feminine Waters 

YHVH - Here begins the raising of the individual Feminine Waters-, 355 and in 


C2], the Shevyrah took place because ‘Ab’a was pure compassion and ‘Im’a was pure Dyn 
and therefore They could not unite Face-to-Face; thus, the Feminine Waters of the Tyqun 
may have consisted in each of Them taking on the characteristic that They were lacking [and 
see MerYezyrah Chapter 1 Mishnah 3 nra oam »» pn; and regarding the relationship 
between Hokhmah and Gevurah, see EldZ in SfliD p. 215b, where he relies on R. Yehudah 
Hayat; probably referring to Mvnhat Yehnrtah f 0 l. 51b-52a], 

We may speculate regarding RFT’V’s position, that since the main Ziwug of the 
Amydah of the Weekdays [for which the Shmd is a preparation] is between Yadqov and 
Rahel, here, Yisra' el refers to Yisra’el Zut’a. Nonetheless, we cannot ignore the fact that 
‘ibn Tabul received the Kavvanah from the ‘AR”I, as referring to the preparatory Ziwug for 
the sake of Zeyr as a whole, from ‘Ab’a v’lm’a Iyl’ah [and there are aspects of this in Rff’V, 
but they are de-emphasized, as mentioned above; such as ShaKav f 0 l. 20d and 23c-d and 
elsewhere]. The differences with reference to the implications of the Ziwug between the 
earlier and later writings of RH”V, which also apparently reflect differences between them 
with regard to Kawanot haAmydah, will become clear in DS 14 when we discuss the 
Complete and the Incomplete Ziwug in this context. And see here, below, note 361. It seems 
to me that m general, RH”V and perhaps some of those who based their theurgic 
constructions of the Kawanot.of the Shma on his works, may have undervalued the central 
importance of the constant Ziwug of Hahu Ruha. This of course, may be an arrogance on my 
part, to be forsaken once a statement in the early recension of RFTV’s writing, or from the 
‘AR”I, whose significance I hadn’t realized, stares me in the face. Until then, I continue to 
develop this hypothetical reconstruction. And see below, note 370. Alternatively, as will be 
discussed in note 383 with reference to the Amydah and the ‘Or [haGanuz haJZarua laZadyq, 
we may speculate that the significance of Hahu Ruha was intentionally downplayed by 
RH”V due to esotericism. 

354 See above, the previous note, and see DS 4c. 3.1. 

355 See in the ARTs in his Per SifdZ, p. 261a, based on Zohar vnl 3 fol. 203b [and 
refer to the text m Sh MRSh fol. 28d where the entire Zohart quote is adduced] where, in the 
Complete Ziwug, the following three invocations [of the next three words] are the 
expressions of the three aspects of the Yod of the Tetragrammatcn: the thin line of the Yod 
pointing upward refers to the Refer and Ayn Sof, the ‘point’ of the Prefers to Hokhmah, 
and the thin line pointing downwards, refers to the effluence below. 
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the next four words, one draws the four ‘filled’ letters of the Name of 72 that 
corresponds to the Mohyn of ‘Arykh Anpyn, so as to effluence Ab’a v’lm'a for the 
sake of providing new Mohyn to Zeyr vNuqv’a as follows: the first YHVH refers to 
Ab’a receiving the Yvd of the Tetragrammaton of 72 of Arykh Anpyn, as the 
preparation of intention that raises the Hesed of Zeyr so as to enable It to unite 
with Hokhmah; 

Elohyinu - refers to ‘Im’a receiving the Name AlfHy Yvd Hy from the Hy of 
the Tetragrammaton of 72 of Arykh Anpyn , as the preparation of the Gevurah [or 
Dyn] of Zeyr to rise to Bynah [where it is sweetened]; 

YHVH -refers to the Daat E lyon receiving the Vyv of the Tetragrammaton 
of 72 of Arykh Anpyn, as filled with the Name of 72 in order that Hokhmah- Ab ’ a 
draw effluence from the Eighth of the 13 Tiqunym of Arykh Anpyn; and as the 
Name of 63 for Bynah-’ Im’ a to draw effluence from the Thirteenth of the 13 
Tiqunym of Arykh Anpyn, for a new internal Zivvug of Ab’a v’lm’a via the 
Tiqunym of Arykh Anpyn ; 

‘Ehfld - the final Hy of the Tetragrammaton of 72 of Arykh Anpyn. Here, 
one intends three matters: 1. to raise, through the individual’s Feminine Waters, 
the Feminine Waters of Zeyr vNuqv’a to enable the new internal Zivvug of Ab’a 
v’lm’a; 356 2. the inner Zivvug of Ab’a v’lm’a; 3. the drawing of Mohyn [to, and] 
from that Zivvug, to Zeyr vNuqv’a. The letters ‘EH of ‘Ehad refers to Zeyr, the 
‘brother’ [‘AH] 357 of Nuqv’a, and the D of ‘Ehad refers to Nuqv’a ; 358 and as 


356 This will be explicated below, in note 361. 

357 See ShaKav fol. 24a and PEH ibid, chapter 12, where the letters ’A+H=9, 
referring to the Nine Sefyrot of Zeyr, and the D refers to the Four lower Sefyrot of Malkhut. 
[For earlier , pre-Zoharic Kawanot of ‘Ehad, see M. Idel “ haSefirot shemeAF pp. 278-280]. 
And see PIdZ in ShMRSh fol. 49d and 53b-d, and in SfhD p. 224a-225a where we read that 
with reference to the raising of the Feminine Waters, there are two differences between the 
human Zadyq and Zeyr. 

1. Zeyr is able to raise them for the Zivvug Mohyn of Ab’a v’lma, as soon as He has 
attained to the complete Nine Sefyrot, at the ‘age’ of Nine years and one day; i.e. after only 
rudimentary structural completeness, even at a state of spiritual immaturity, before having 
reached the First Level of Completeness of Mohyn, when Zeyr is equivalent to a twenty-year- 
old and is likened to one who is able to responsibly handle business transactions involving 
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The F ■ ^ °” e °" e C0ntemplates ““ inlliasic unit 3' of Z^yr vNuqv • a. 
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land 777 xp, e e sin, by means of accepting the four forms 
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purification of the holy sparks of the ca m . ’ 40(1 transaction ’ refers to the 
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of Court-instituted death sentence; 360 2. to sanctify the Divine Name even if it 
means the forfeit of one’s life in this world. 361 This raising of Feminine Waters 


with Qriy’at Shma; a practice central to Lurianic Kavvanotcve n during his Egyptian period 
as we see from his Per SifdZ, SfhD p. 252a-b, based on Zahar vol. 1 fol. 124b (and see ibid, 
vol. 3 fol. 127a), and attested to in the BT Berakhol fol. 54a and 61b (as associated with R. 
Aqyv’a); in this context it is interesting to note that the early 16th century Kabbalist, R. M. 
ibn Gab’ ay in his Avoriat haOodesh section 1 chapter 28 mentions this, although it is absent 
from his Tnlaat Yaaov: likewise, the heavenly Magyd of R. Yosef Karo exhorts him to 
contemplate martyrdom during Qriy’at Shmd in Magyd Meygharym fol- 4d]. Regarding the 
role of [actual] martyrdom in pre-Zoharic Kabbalah [including Rabbmic sources and R. 

Elazar of Worms], see H. Pedaya, Name and Sanctuary in the Teachings of R, Isaac the Blin d 

[Hebrew] p. 201 and note 14. 

The most significant Lurianic text on this subject was authored by the AR I himself, 
and the most accurate published text is that contained in PEH Shaar Nefylal ‘Apayun 
chapters 4-6 [based on my comparison of this text to its version in ShaKa v inyan Nefylat 
‘Apayim chapter 5 and both, to MS Jerusalem, Heykhal Shelomoh 70a fol. 140d-142d]; and 
with reference to the Shma, see ShaFCa y Drush 6 of Qriy’at Shma fol. 24a-c, which is 
substantially the same as PEH on the same subject, chapters 12 and 13. A more clear 
rendition of the phenomenology of the acceptance of the four-fold Death Penalty is found m 
ShaKav Drush 5 of Drushey haLaylah, on which the next note is based. The note following 
that one [note 361], profiles the theurgic function of contemplative-martyrdom, based on the 
above mentioned ‘AR’Ts text, as well as his Yihud haHishtathut [in order to commune with 
the souls of deceased gadyqym ], written by the ‘ART Apparently, R. Shalom Sharaby takes 
both aspects of ‘giving up one’s life’ [expiation and martyrdom] as one and the same [see 
NhSh fol. 44b, although he provides no reason for this]. 

360 See ShaKav Drush 5 of Drushey haLaylah fol. 55a, and compare ShaKav fol. 24b. 
This acceptance of the Court-instituted death sentence function to raise the aspect of Malkhut 
from Beryah to Azylut, where by means of the second form of ‘devotion unto death , She 
rises together with Zeyr ‘Anpyn as the Feminine Waters of ‘Ab’a v’lma to enable Them to 
undergo the Second Gestation for the sake of the renewal of creative Mohyn [and see PIdZ 

cited in note 357]. 

361 See PEH Shaar Nefylal ‘Apayim chapters 4-6, and Shakav ibid, chapter 5 fol. 
48a-c, from the writings of the ‘ AR”L From there it is clear that apart from the extenuating 
circumstances of the immediate period following the post-Second-Temple-destruction, it 
suffices one to intend martyrdom-in-potential, as the expression of the awakening of 
devotion, in order to invoke the Zivvug of the blessings of new Mohyn. This is to be 
compared and contrasted with the earlier pre-Zoharic period of Kabbalah, as reported by M. 
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Idel [Hebrew 1998 pp. 142-151 - although one may take away the misimpression that even in 
the works of Req anaty, there is not the practice of the contemplation of martyrdom; for 
whereas in his published Perush haTefvlot there are no Kavvanoi Nefylat ‘Apayim (do these 
appear in the manuscripts?), he was most likely aware of the Zoharic practice for this prayer 
(see Zphq r vol. 2 fol. 129a and Zohar Hadash Terumah. fol. 42a), which became the basis of 
the pre-expulsion Spanish theurgic practice for this prayer (as I have shown in an 
unpublished paper on XheKawanot for the weekday liturgy, in the writings of the late 15th 
century Spanish Kabbalist R. Yosef ibn Shragay; and for more on the Zoharic background 
and the Cordoverian applications, see B. Zak. Bishaarei ibid, especially pp. 234-235 and note 
15; where she also points out that this became the central basis for Lurianic Kawanoi). These 
early Kabbalists described only the mystical effects of the demise of Zadyqym - continuous 
participation in the Divine Union [in Zoharic -Lurianic parlance, Zivviig], In the pre-Zoharic 
period, we come across no instances of imagined martyrdom-in-potential, employed in order 
to rise to a state of Devequty but in the Zohar. the purpose of one’s imagined demise yields 
the same result of the ‘real’ passing of a Zadyq. Thus we read from the AR”I with reference 
to both Qriy’at Shma and Nefylat ‘Apayim [although the effects of these Ziwugym are 
different] in ghakav fol. 48a [and see also, in ibid. fol. 55a regarding the practice of before 
going to sleep - which is a mini-death (based also on Zohar vol. 2 fol. 142a, and see below in 
this DS, 13f.l); and compare the language there, with its emphasis on the shedding of 
corporial limitations, with the general instruction for contemplating Yihdym, as found in 
ShhY fol. 4a]: 

itiaj ibNO nn’nb wxy mun non’ ietoi n’pnsn mnipj on ninVaup j"nn djdn 
a”n era iso ntzym -lxn non nbynb umi pmnm obiyn ;n 

Indeed, the Feminine Waters of Malkhut are the souls of the Zadyqym; and 
when the person shall give himseld over to death, it is as if he passes from this 
world; so that hisNeshamah cleaves above in the Wellspring of the Yesod. 

And this becomes a Wellspring of Living Water 

The Wellspring of the Yesod is the place of both the primordial Ziwug as well as the potential 
Ziwug of the lower Parzufym. The Wellspring of Living Water refers to the effect of raising 
up of the Feminine Waters of Malkhut unto Bynah, effecting a new Ziwug there. 

However, in one place ILoTr fol. 58a] RH”V states that to effect the Ziwug of ‘Ab’a 
v'lma, it is only possible through actual martyrdom. But the context there may suggest that 
this is the case only with sinners who have incurred the penalty of Karel [and see below, 
Appendix II section B], but that Zadyqym can effect this by their devotion, without needing to 
undergo the consequences - as was also the case during (he Second Temple period IPEH ibid, 
chapter 5]; but this new Ziwug does not have the same constant everlasting effect as the 
original constant Ziwug that created the world of Tyqun [and see ibid, where we read that 
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one who actually undergoes martyrdom rises to the state of constant participation in the 
primordial Zivvug]. 

See, also from the ‘AR”I, the important teaching in ShMRzl fol. 6b regarding three 
basic levels of Zadyqym and the levels of Zivvug they bring about [this is discussed below, in 
Concluding Section # 1:B], where he says explicitly that it suffices to intend martyrdom-in- 
potential [and see the same from RH”V, in EH Gate 39 chapter 1 1 # 16]. And likewise from 
Rff’V, in LqTr fol. 121a, with reference to Zadyqym. On the other hand, see ShGil p. 385, 
where the ‘AR”I is reported to have said on his deathbed, that had there been even one 
complete Zadyq among his disciples, the ‘AR”I would not have had to depart this life 
prematurely. And see below, Appendix II, Analyses of Texts # 1 and 3, regarding my 
[reasoned] speculations about the ‘ AR’Ts state of mind at that time, and regarding RH”V’s 
ensuing pessimism, which may have effected his estimation of the possibility to effect higher 
Ziwugym as such, reflected in the changes he made in the Drush Shyluat haQen [see above, 
note 353]. 

The inner phenomenology of this symbolic act of martyrdom is based on the Yihud 
haHistitathut [in order to commune with the souls of deceased Zadyqym ], written by the 
‘ AR”I, see ShRhQd 1 fol. 28a and especially, 43a-b [and in ShRhOd 2 vol. 2 p. 579 ff]. In 
that text, the Soul-of-the-Soul [Neshamah d’Neshamah] is associated with the realm of the 
awareness and the power of thought as such, which corresponds to 'Ab’a; the realm of 
conceptual understanding, the Soul [Neshamah], corresponds to ’Ima; the realm of emotion 
[Ruah] corresponds to Zeyr, and the realm of action [Nefesh] corresponds to Nuqv’a. These 
are represented respectively by the four Fillings of the Tetragrammaton, which also represent 
the roots of the Four Worlds; and as we have seen. They are represented by the last four 
words of theShmd formula [in Their aspect of 12=Hesed\. By intentionally isolating these 
functions within oneself; invoking each as an integral unit, denoted and empowered by the 
specific Divine Names; associating Them with their Origins, and with Their pneumatic 
manifestations within oneself; so as to devotionally raise Feminine Waters within oneself, 
within the Names, and within the soul of Zadyq with whom one seeks to commune; uniting 
them in a creative moment of revelation within the human-Divine realm, the Yihud is 
achieved. 

And see this Yihud, especially in its present context, in Drush 6 in ShaKav fol. 23a, 
and EH Gate 5 chapter 5 and in ShGil pp. 134-135, where there is a direct reference to ‘Or 
Zarua laZadyq, and the creation of ‘new souls’ engendered by this [as will be discussed in 
note 383]. There we read that the Feminine Waters of Malkhut merge with those of Bynah, 
and the Masculine Waters of Zeyr merge with those of ‘Ab ’a; so that a Zadyq who had 
attained to the level of the Ruah of Azylut is able to function as a dual conduit for both 
Feminine Waters and Masculine Waters, embodying the archetypal forms of both Yosef 
[Masculine Waters] and Binyamyn [Feminine Waters], as we also read from the AR”I in his 
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Per Sif dJZSfhD p. 261a [and see likewise, in the second text quoted from the AR”I in note 
329 above. Such a Zadyq is designated as a “younger brother to Zeyr”; see EH Gate 39 
chapter 1 1 # 19]. 

It seems to me that these sources represent the theurgic act in terms of Lurianic 
gender-dimorphism, where both the Masculine and Feminine Waters have crucial functions, 
in that the Feminine Waters represent the activation of the passive level; rather than 
understanding this process as an assimilation of the feminine by the masculine*, as argued 
for by E. Wolfson [1997]. And see above, note 266. To be sure, the sociological reality of 
repressed sexuality, where only men practice th eMizvot with the Kavvanot, mandated an 
erotically sublimated masculine archetype [Binyamyn, the son of Rahel] for the Feminine 
Waters. On the other hand, Yosef, the inate active-expression of theMasculine Waters is the 
son of the lower syzygy of Y'aqov and Rate l, whereas Binyamyn was bom after Y’aqov 
became Yisra’el indicating that when the lower masculine becomes the higher masculine, it is 
able to activate the passive ‘feminine’ [within oneself - and based on the first quote in DS 2b, 
this would apply to the ‘gender-constrained female in principle]; and this activation brings to 
the fore, the establishment of the higher ‘Activated’ [Masculine] Feminine, as enabling the 
process that brings new effluence from 'Ab’a Vim’ a, when They unite in equal Mature [see 
near note 326 and sources in note 325]. 

Based on the frequency of its use in various forms [see below, note 383], we may say 
that the ‘devotion-unto-death’ motif empowers what constitutes the central Yihud practice of 
the Lurianic Kabbalah; for it is applied whenever one’s intention is to effect a new Ziwug of 
'Ab’a v’lm’a. However, what is important it seems to me, is not the symbolic act of 
martyrdom per se, but the devotional contemplative commitment implied by it; and the 
awareness-process of differentiation and unity: the process of transcendence and continuity of 
consciousness; and the creative spontaneity that this self-transcending intention is designated 
to engender [as exemplified by creative communion with departed Zadyqym - or with other 
forms of Divine revelation, as experienced by the AR’T’s practice of it]. If these comments 
[and those of the previous paragraph] may be construed as ‘apologetics’, they also point to 
the possibility of re-relevantizing Lurianic spirituality and practice, in a way that overcomes 
problems, uncovered by the ‘march’ of theoretical psycho-sociology; through recognizing the 
meaning of Lurianic mysticism, after unveiling it from the essentialist interpretive 
constraints, which anyway, run counter to its deeper hermeneutical intent [as indicated in 
note 266 and in chapter 2 above, and elsewhere]. In this context, the issue of Lurianic elitism 
and social constraint requires further close examination. One possible avenue towards this, 
would appear to avail itself in a closer look at the identities of those to whom the AR”I gave 
Yifrudey Tyqun. A related investigation in its ideological implications, may be found below in 
Analyses of Texts # 1. No doubt, the antinomian advent of Sabbateanism [compounded by 
the ‘modernist’ Haskalah Movement a century later] struck a blow against the wider 
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effects the Zivvug of ‘Ab’a v’lm’a, united by the interlaced 362 combination of the 
letters of the Names YHVH [Ab’a] and AHYH [Im’a]; and this causes the descent 
of the four Mohyn: Hokhmah [72], Bynah [63], Hesed [45], Gevurah [52] to fill the 
Six Directions of Zeyr [whereas the Three Supernals of Zeyr vNuqv’a descend 
during the First Benediction of the Amydah]. 


To draw these Mohyn to the two Parzufym dNuqv’a [Le’ah vRahel] , one says the 
following formula: 363 

Barukh - the Hokhmah of Le’ah [the Name AHYH filled with Yods, as Alf 
Hy Yvd Hy = 161] 

Shem - the Bynah of Le’ah [the Name AHYH filled with Yods, as Alf Hy 


wduld appear to avail ^feelf inX closer lopk at the^dentities/Jf those to/yhom the Ak”I gatfe 
aihudey TyqmYA ^elated mvestigatiprfin its uieologicalifaplicatiopiC may be fdund bpiow in 
Analyses <yi Terns # 1. Mo doubL/uie antinomian adyrnit of Sab^ateanism [oorapoutidcd by 
tne ‘modernist’ Hask/lah Movement a century latpr] struck a blow againsr the wider 
metaphorical interpretation of Lurianic mysticism, from which in my estimation, the ‘expert- 
sectors’ of Jewish spirituality have not yet recovered. 

And see below, DS 14 note 383, and above chapter 3, where these psycho- 
phenomenological processes of Kawanah are further discussed. And regarding RH’V’s 
experience with this Yihud, see Appendix II section d [especially near notes 80-85 and 
96-105, and note 104] and Analysis of Texts # 3 [and see there, near notes 83 and 87, and see 
notes, regarding the AR’Ts unquestionable expertise in the creative use of this technique. 

362 See PEH ibid, regarding the two basic forms of letter interlacing, and the second 
source in note 329. 

363 This formula derives from ‘ Torah sheBal Peh’ which is associated with Malkhut 
[see IqZ fol. 17a and see ShaKav Drush 5 of Qriy'at Shmd fol. 22a], and probably 
originated in the Temple Service. See Mishnah Yomah Chapter 3 Mishnah 8, Chapter 4 
Mishnah 1 and elsewhere, and see BT Pesahym fol. 56a where it is attributed to Yaaqov, on 
his deathbed. This formula is theurgically associated with Le’ah, and is described in ShaKav 
Drush 6 fol. 25a, although its purpose is to invoke the potential Mohyn of Rah el [see PEH 
ibid, chapter 13, where this is more explicit than in ShaKavl . who is not yet ready to receive 
the actual Mohyn; as a preparation for the descent of the Mohyn during the first Benediction 
of the Amydah, where the undeveloped point of Rahel which is now in Beriyah develops into 
a complete Par&if And see below, regarding the word Malkhuto. 
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YvdHy - 161] 364 

Kevod - the Daat of Le’ah [representing the Hasadym and, Gevurot - the 
Name AHYH filled with Alefs and Heys, as Alf Ha Vav Ha = 143 and Alf Hh 
YvdHh = 15 If 55 

Malkhuto - refers to the Keter-Malkhut of Le’ah, containing thereby an 
allusion to Rahel 266 

364 See ShaKav ibid. fol. 22b and 25b, and compare R.Y. ‘ibn Tabul, DrhKav p. 83, 
where Shem, being Bynah, corresponds to AHYH filled with Hehs, and Kevod being Dadt 
corresponds to AHYH filled with Alefs. And regarding the Gematryot of these words, see the 
notes 365 and 366. 

365 See ShaKav ibid. 25b, where we read that the words Barukh [228] Shem [340] 
Kevod [32], together with the D of ‘Ehad [the D denoting Malkhut and being visually 
constructed by the letters 7 and V] = 616 = the Filled Names of AHYH -161 + 161 + 151 + 
143 = 616. And see EH Gate 38 chapter 1, [second version]. 

366 See ShaKav ibid. fol. 22b and 25b, where we read that Rahel , being the true 
Malkhut of Zeyr is alluded to here. And see EH Gate 38 chapter 3 where we read that in the 
state where Rahel and Le’ah are two distinct Parzufym, the Keter of Rahel begins where the 
feet of Le’ah end [whereas at certain junctures of the Back-to-Back state and in the formation 
of a Complete Zivvug , Rahel and Le’ah become one Parzuf, as do Yaaqov and Yisra’el see 
EH Shaar haKelalym chapter 13, ibid. Gate 29 chapter 1, (final version), and see ThM of 
LgTr fol. 105d-106b. and see especially in ShPs . from the ‘AR”I on Parshai vayaQhel, fol. 
31d, and ibid. fol. 30b-c and see also fol. 12d, and see SfLiq fol. 39c and LqTr fol. 66a, 
ShaKav fol. 32c, regarding the Kavvanot of the first Benediction of the Amydah, particularly 
at the beginning, and the end, with reference to the word bi’Ahavah (and see below note 383), 
and ibid. Drushym # 4 and 5 of Drushey haLaylah (and there, probably because this is taking 
place at midnight, as the result of the Zivvug oiHahu Ruha, within which the innate potential 
for the complete Zivvug is present, Rahel and Le’ah become one Parzuf), and fol. 60a of 
‘Inyan Shynuy haTefilot, see above, DS 2c and note 72, and DS 9c and notes 268 and 269; 
and regarding the Complete Zivvug of Musaf of Shabat, see SHez page 211, with reference to 
the hierarchy of five modalities of Ziwugym, of which, this is the highest; and see below, # 3 
of Analyses of Texts, of Appendix II towards the end]. 

Also, Malkhuto refers to the Keter of Le’ah, as the filled first letter of the Name 
AHYH in Its four forms that were invoked as Her Mohyn, and 4 X 111 [‘ALF] = 444 = Midat 
[the measure of the Sefyrot of Malkhut perhaps as the purveyor of the cosmic Qav haMydah 
and see above note 88], and the rest of the Filling, Hy Yvd Hy, Ha Yvd Ha, Hh Yvd Hh = 

172, Eqev - the ‘heel’, which refers to Rahel [see LqTr fol. 128b on Psalm 39, and EH Gate 
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38 chapter 1, and see ShPs fol. 30c]. 

When Rate l and Le ’ah are two distinct Pariufym, [either at a particular point of the 
back-to-back formation, or when there is not a Complete Zivvug\, and the Keter of Rah el 
begins where the feet of Le ’ ah end, this is associated with the verse [Prov. 22:4] “The 
supporting heel of humbleness is the fear of God, [bringing in its wake] wealth, honor, and 
life.” On the other hand, see the highly significant Drush in ShPs Parshat Balaq, fol. 37a, 
where we read that this liminal boundary between Rahel and Le ’ah is where the two forces of 
destruction, Uza and Aza ’el derive their sustenance. It is said there that the reason why they, 
as well as their male counterpart Sama ’el opposed the creation of ‘Adam [and see Tishby: 
Doctrine p. 93 and note 5], is because ‘Adam is destined to remove them from their current 
means of employment and sustenance. And whereas before the Nesyrah, Rahel and Le’ah 
were also construed as two distinct Pariufym, since the intention was [and is] that there be a 
Complete Ziwug between Zeyr and Nuqva, and when this takes place, these two destructive 
forces lose their source of sustenance, as the liminal boundary disappears, they opposed the 
creation of ‘Adam. Here, we find the theurgic significance of the union between conscious 
presence [represented by Le’ah ] and deed [represented by Rahel], as we discussed above, in 
chapter 3 [and see LaTr fol. 31a and 51a; and in ibid. ThMz fol. 102 and EH Gate 38 chapter 
2 ]. 

Together, Rahel and Le’ah form the ‘Keter’ deriving from the invocations of Barukh 
Shem Kevod, to which they are numerically equal [i.e. Keter= 620, which, with the 616 of 
Barukh Shem Kevod mentioned in note 365, and the words themselves, together with the 
‘word’ Malkhuto also make 620], Probably, because the, Keter of Le’ah derives from the 
Malkhut of 7m ’a - see ShMRsh fol. 35a, and the nature of Malkhut is that It does not possess 
anything in-and-of-Itself (see Zohar vol. 1 fol. 181a and elsewhere and EH Gate 42 chapter 
13 and elsewhere), the ‘raw-material’ for the Yihud of the Keter derives from the previous 
three words, and not from the word Malkhuto. 

The transformational Kawanah with reference to Rahel is based on BT Pesahym fol. 
56a, where we read regarding the formula, Barukh Shem ... , which is recited in a whisper, that 
this may be likened to a princess who smelled a peasant-casserole called Zykey Qdeirah, and 
wanted to eat from it. Being the food of the common-folk, and unseemly for a person of her 
station, she couldn’t ask for it directly, so she asked for it in whispers [it is interesting to note 
that this metaphoric association does not appear in the Zohar . nor in R.M. Cordovero’s 
commentary on prayer, although it does appear in Reaanatv ‘al haTorah fol. 82d-83a, but his 
usage of it is different from the AR”I]. The word Zykey has the numerical value of 210 = ten 
times the Name AHYH referring to the engarmenting of Dadt as the Five Hasadym and the 
Five Gevurot, and Qdeirah = 309, refers to the Name ‘ Alhym - Alf Lmd Hy Yvd Mm = 300 
with the 8 letters of the Filling, together with the Kolel. All of these are indicative of the 
symbolic meaning oi Zykey Qdeirah, as referring to the lower holy sparks which are 


266 



Leolam - refers to the seven lower Sejyrot of Le’ah m 

Vaed - the union of Yesod-Malkhut of Leah and the Keter of Rahel who 
gather 368 all the effluence of the Yihud. 


13g. The four levels of invocation of the four recitations of the Shma 369 are 
differe ntiated by the distinct Kavvanot assigned to the words Yisra’el and ‘Ehad. m 

associated with the lower aspects of Rahel that have not yet reached mature Mohyn, and the 
engarmendng of the Name AHYH, to enable them to reach maturity [and see below, note 
317], hence, the whispered tones, in order not to arouse the Qelypot. 

367 Leolam = 166= the developmental form of the Name of 63: Yvd + Yvd Hv + Yvd 
Hy Vav + YvdHy VavHy. Y YVd 

36& a * 

s in the expression Beyl Vaad - house of gathering; see ShaKav ibid. 25c. 

For an introduction to this section, see above, DS 4c3.1. 

3,0 See ShaKav ibid, chapters 2-4; EEH ibid. chapters 15-17; QXpp. 86-87; EH Gate 
26 chapter 4. Gate 39 chapter 1 1 Principle 8, Gate 40 end of chapter 1 ; and ‘ibn Tabul, 

84 ;f”n S “ Dr “ Sh 2 ° f ^ and ““ Chapter 1 of Shair U*g haMazol 
— ate 25 chapter 6. where the levels dexribed in technical language in the first ' 

ettanons are interpreted fin the las, three citations] as stages of human development [and see 

r • ^ L kK xarmnatlon of thc Terms Q atn “t [’Smallness’] and Gadlut ['Greatness'] in 
Lunantc Kabbalah as the Background for Understanding these Terms in Hasidic Thought” 

in ebrew), who made use of some of these sources in his important article]. For an earlier 
vers, on of the unfolding of Ztyr in terms of human development, which does not in principle 
contradtet the later versions, see PIdZ in SfhD pp . 2 24b - 225b and in ShMEsh fol. 52c-53b I 
intend to examine these and other ’stages of development’ texts in the future. 

In all, these sources require further close study for there are many apparent 
contradictions, particularly in the EH, stemming, I believe, from the complexity deriving 
rom ere being four basic levels of nurture ofZeyr deriving from ‘Ira’a (see EH Gate 25)- 1 
rom Malkhut of Ywa' 'el Safa uTevunah-, 2. from Their Six lower Sejyrot, 3. from Their 
mree Snpemals. equivalent to the Gadlut of the Six lower Sefyrotof Afa V/inn; 4. from 
ma Themselves. And regarding each, there ate three levels of vessel - inner, middle 
and outer, whtch undergo processes of development, in addition to the drawing of each of ’ 
eirinnei and encompassing lights. And as wc often find in the writings of RH”V for all the 
complication of his presentations, drey don’t seem to contain all the necessary details in one 
P ace. o not know if in this case it is due to esotericism, or because he himself did not 
receive clear indications from the ’AP”I, or, as I am inclined to interpret this, because them is 
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actually no precise and necessary order of development, only various potential modalities. 
Indeed most of the problematic texts are in the later strata of RH”V’s writing [see from AY, 
EH Gate 11 chapter 9, Gate 19 chapter 6, Gate 40 chapters 1 and 7, and Gate 41 chapter 2; 
and from OzH, EH Gate 28 chapter 2, and from QY, EH Gate 25, chapters 3 and 6]. 

The recently deceased Jerusalem Kabbalist, R. Sason Abd’el Aziz Mizrahy in Ba’aty 
Ligany vol. 5 pp. 21-26 brings together all of these sources [except for the texts of the PIdZ, 
although they are important for this material, and are probably the earliest sources] and he 
points out the inconsistencies and offers his own reconstruction, based on the earlier analysis 
found in the early 19th century commentary on EH the Divrev Shalom [# 1] , by a grandson 
of R. Shalom Sharaby; see there, vol. 2 fol. 29d-32c. However, as a fixed reconstruction, it is 
unacceptable to me, for in deconstructing the spiritual ‘age’ of Zeyr at the conclusion of the 
first Benediction of the Morning A mydah according to R. Mizrahy, He would be the 
equivalent of between 13 and 15 years old [see explicitely p. 23a]! And apart for the reasons 
given earlier [in note 299], and those that I will give in the coming notes with reference to the 
four-fold daily cycle of Qriy’at Shma , and in my presentation of a precis of the Kawanot 
haAmydah, I can not imagine that this was the AR’Ts intent - i.e. that he prayed to a 
manifestation of Divinity who had the consciousness-level of an adolescent [the socio- 
religious implications of such an assertion would certainly bear further investigation, but this 
is beyond the scope of the current work; and see for an alternative understanding, towards the 
end of section 6 in note 383]. 

In fact, see ShaKav fol. 40b where we read that by means of the first Benediction of 
the Amydah, Zeyr has already received both the surrounding Lights of the Mohyn of ‘Im’a 
and the inner Lights of the Mohyn of ‘Ab’a and is on the level equivalent to GadlutR'ishon, 
and by means of the Priestly Benediction (Byrkat Kohanym) towards the end of th t Amydah, 
He attains the surrounding Lights of the Mohyn of ‘Ab'a which is equivalent to Gadlut Sheny , 
and the nine Tyqunym of His beard become thirteen, and (we read there that) “He too is like 
'Arykh ' Anpyn ” (and see below, note 383)! Indeed, in one Drush on the Amydah, see ibid. fol. 
31a, we read of one Kavvanah received by RH”V from the ‘AR”I, according to which, these 
thirteen Tyqunym are invoked early on within the first Benediction, although RH”V finds this 
difficult to accept; and see EH Gate 6 chapter 8 (from his later writings, the QY). There, 
although he acknowledges that the aspect of the Hayah penetrated Yaaqov, his speculation 
for not considering it ‘complete’ involves circular reasoning; and see elsewhere, for a similar 
‘line of reasoning’ in a later addition by RH”V to the PIdZ, in ShMRSh fol. 56d-57a]. 

At first sight, a plausible explanation of this designation by the Ba’atv Liganv is that 
die Kawanot refer to the level of minimal attainment, based on a beginning-position of a 
‘nine-year-old’ Zeyr. This however seems also to be contradicted by some of the sources, 
and see below, notes 373-379. On the other hand, we may see in an intertextual approach to 
those sources, as is provided here, the active dialectic between minimality and greater 
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As the day in the Jewish reckoning begins in the evening, this is where I will 
begin: 

1. In the Shma of the Evening Prayer - Zeyr ‘Anpyn still possesses both the 
inner and surrounding lights of the lower aspects of the six-directions of ‘Im’a, 
which remained as a Reshymu from the effluence of the prayers of the previous 
day. Thus, through the word Yisra’el, in the invocation of the innate Hah’u-Ruh’a 
related to Zeyr as Its ability to raise the Feminine Waters , 371 one invokes the inner 
light of the lower aspects of the six-directions of ' Ab’a . 372 This enables the Mikhaven, 
through the word ‘Ehad, to draw the effluence through Ab’a v’lm’a that derives 
from the outer aspects of Arykh Anpyn , through the Maavar of the rising the 
Feminine Waters and the returning light of Ayn Sof 373 


potential availability, which makes for the Lurianic statement [see above, chapter 1 note 83, 
and Scholem’s assertion near note 108; and see below, note 379, and above, in chapter 3, and 
note 21, where the Hebrew text is given], that: 

“No one prayer is at all like any other since the creation of the world, until the 
future redemption, since the purpose of prayer is the purification of the holy 
sparks ... and with each and every prayer, new sparks which were never before 
purified become purified ... and for this reason, no Qriy’at Shma is like any other.” 

371 See above near note 353 and note. 

~ In this case, the word Yisra el is theurgically constructed to reflect this invocation, 
as follows: the57ry/i=300= the Name Elohym, filled with the letter Yod: Alf Lamed Hy Yod 
Mem; the Resh-2Q0= A A1 Alh Alhy Alhym [the processional construction of that Name]; 
and the 41= the 41 letters of Filling the abovementioned Name Elohym of the letter Yod, 
using the same gradual procedure as with the construction of the Resh, for all the 13 letters of 
the first form, which yields 41 letters. In numerous places [particularly in the sources 
mentioned in note 370, see for example, PEH page 493b] the function of the Name Elohym is 
the provision of the Nurture of Qatnut 

373 SeeghaKay Qriy’at Shma, Drush 2 and 4 and other parallels in note 313 [and see 
the important comment by the YfSh on ibid. Drush 2, comment # 5 fol. 5b-c with reference to 
the function of the maavar, and see above note 231]. First the Surrounding Lights of Qabmt 
‘Im’a. are conducted, and These make way for the Inner Lights of Gadlut Ab’a of the six 
directions. And see PEH page 494a, where this level is associated with the process of growth 
that Zeyr completes at age 20; and as this level of Qriy’at Shma is lower than that of the 
Morning Prayer, it mitigates against the stipulation of the Ba’atv Liganv . 
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2. In the Shma before going to sleep - At this point, in the dark of night, all 
that remains within Zeyr 'Anpyn is the inner light of the lower aspects of the 
six-directions of 'Im’a, for all the higher levels have departed; and Zeyr is never 
bereft of this level of nurture from ‘Im’a, which is His lifeline. 374 Thus, with the 
word Yisra’el, one draws to Him, the surrounding lights of the lower aspects of the 
six-directions ‘Im’a. 315 This enables one, through the word ‘ Ehad , to draw, merely 
the effluence of ‘Ab’a Vim’ a that derives from Their outer aspects. This level 
corresponds to the original state of ‘Ab’a v’lm’a in-and-of-Themselves, that enables 
Them to become incorporated into ‘Arykh 'Anpyn, and there, while in hibernation, 
Zeyr vNuqva enter into a ‘Second Gestation’ for the sake of new Mohyn, by means 
of a new Internal Ziwug within 'Arykh ‘Anpyn that takes place at midnight, and 
does not require h uman participation; being a reenactment of the original Ziwug of 
Mohyn, within ‘Arykh ‘Anpyn [i.e. this aspect of Hahu Ruha] that took place at the 

3*76 

beginning of the original Tyqun. 


374 See EH Gate 26 chapter 4, and ShaKav Qriy’at Shma, Drush 2. 

375 Here, for the Surrounding Lights of Qatnut 'Im’a, the uses of the Name AHYH are 
employed. It is important to note that apparently here, the Names used are higher than those 
of the Shma of the Evening Prayer, although one conducts effluence from levels lower than 
that of the Evening Prayer; and see PEH page 493b, where we read that the engarmenting of 
tint Mohyn by means of the Name of AHYH refers to the level of Zeyr after age 13. Perhaps 
this is in anticipation of the ‘Second Gestation’ for the sake of new Mohyn, for which this 
recitation is a preparation. The word Yisra’el is theurgically constructed by means of the 
Name AHYH as follows: the gradual Fillings of AHYH when filled with Yods 
[LF+LFY +LFYVD+LFYVD Y =500, and the number of letters of AHYH, and Its 10-letter 
Filling, and the 27 letter Filling of the Filling =41=541 =Yi'sra’el. 

376 See above, DS 13e, regarding this level as containing aspects of both the complete 
and incomplete Ziwug. And see PIdZ in the SfhD pp. 223b-224b, and in S.hMRsh fol. 53b-d. 
And more specifically, regarding this midnight Ziwug within ‘Arykh ‘Anpyn, see EH Gate 39 
chapter 10, ShaKav Drush 5 of Tefylyn, Drush 3 of Shma, Drush 3 of Laylah; and there it is 
said that at this time, all levels of Mohyn are conducted; both the Ttryn and the ‘Ahsanta [and 
see above, note 262 and below note 378], as was the case in the original Ziwug within ‘Arykh 
‘Anpyn, when there was no distinction between ‘Ab’a v’Jm’a and Yisra’el Sab’a and Tevunah 
[and see SfhD p. 175b and parallels, as listed there on p. 174, where we read that Tevunah 
functioned then, as the vessel wherein the gestation of Zeyr vNuqva took place, and all the 
higher functions of Tevunah were subsumed within 'Ab’a v’lm’a ]. The Daat of Reysh a dL o 
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3. In the first ShmZ of the morning - Because this takes place in the light of 

day, the innate presence of Divine Grace and Compassion is greater than Its presence 

uring the Evening Prayer. Therefore, although the Reshymu vis-a-vis the inner 

light Of Zeyr is less than at this time, the innate potential to draw the Light of 

Hah’u-Ruk’a is greater. Thus, through the word Yisra'el, one draws to Him the 

Surrounding Lights of Im’a, which may be defined as the potential to engarment 

Her expanded Mohyn vis-a-vis Her six-directions, as well as the inner lights of the 

lower aspects of the six-directions of ’Ab’a™ This enables one, through the word 

Ehod, to draw the effluence through Ab’a vim’ a that derives from the inner 

aspects of ’Arylch ‘ Anpyn, through the Magyar of the rising of the Feminine Waters 
and the returning light of ‘Ayn Sof. 


4 ' n “ d " Shm “ of 46 Momi "g p ™yer - This is the main Shma recitation 

° day^AlUhaUsmisring from Zeyr with reference to His Mohyn dQdtnui are 

’itYada began and re-begins the process [and see EH Gate 39 chapter 10; and see Gate 20 
er w ere we read that although theZiwng originates from the highest aspects of 

pointof the' dT Z" S1<1 ^ “ C °7 lete ZiVVUS ' beCa “ Se M tha ‘ or *Shiation point - and at this 

“TalTtn ' “ !Va “ back - t0 - back] - Thus ' P° tent ial for both GadlutR’ishon 

dlutSheny are invocable. It seems to me that this is the reason why the Yihud haYodyn 

Vdtavavyn she, Yad-Gime, Wverty dReysh’a [see above, DS „ c] is pr a led afte’r m^hT 

of <2 oTJsT* l T DS 14 f0r * e P0SSiMe topliCali0nS 0f thiS ' For “ oth “ function 
Qry hma, and the uses of this gestation within ‘Arykh ‘Anpyn as associated with 

Tyqm of wasted semen, [by renewing the effluence of 'Ab’a v’lm’a from • Arykh ' 'Anpyn 

and cleansing the 'blemish’ caused by masturbadon] see ShaKay Drush 7 of Drushey 

haUy ah. And regarding the potential to embody higher levels of the soul upon awakening 

from sleep, associated with this 2 iy' fl£ ,W practice [although the Yibud performance is on 
another verse], see Appendix n, section A note 7. 

Heie ’ ^ WOrd Yism ’ el is Ihemgically constructed by the Filling of the Name 

ShaDaY YN+LTWO^OO; and see the remark bygemaJtinQlp. 87a where he references 

^ p. 108, Principle # 16 referring to the guardian aspect of this Name, in the Zivmg 

^ associated with die Sodha’AyaloH-, probably because die two previous Zil gym of 

Qny at Shma , where the Mobyn of 'Elohym' and AHYA were conducted, but not the 

Cbyn of YHVH, this Ziwug is considered a Ziwug dQatnu& and the additional 41 are the 
same as in note 375. 
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the Surrounding Lights of Qatnut Ab’a, which may be defined as the potential to 
engarment His expanded Mohyn vis-a-vis His six-directions. This comes to Him 
thought the word Yisra’el , 378 And through the word ‘Ehad, one is able to draw the 
effluence of expanded Mohyn vis-a-vis His six-directions, through ‘Ab’a v’lm’a 
that derives from the outer aspects of Atyqa , 379 through the Maavar of the rising of 

378 See ShaKav Drush 6 of Shmd, fol. 23d, where we read from RH” V regarding the 
construction of the word Yisra’el: YVD [20] X HY [15] = 300 + YVD [20] X HH [10] = 200 
= 500, + YVD HA [26] + YH [15] = 541. Although he states that he did not explicitly receive 
the following stipulation from the ‘ AR’T, RH”V surmises that these all refer to the letters YH 
of the Name ELOHYM. However, see ShMRsh fol. 43a, and EH Gate 16 chapter 6, and the 
Principles of RH”V at the end of EH, # 14, and ShPs fol. 9c [from ‘the colleagues’], and 
ShGil chapter 17, which are all based on the Yihud haKetefyn [the Yihud of the Shoulders of 
‘Arykh ‘Anpyn - see ShRhOri 1 fol. 33b-34a], whose purpose is to conduct the Itryn of Daat, 
to Z'eyr Anpyn [which is the equivalent of having attained GadlutR’ishon], and for the sake 
of improving the memory and invoking the cosmic memory in preparation for theZivvug of 
the highest aspects of YHVH [72] and AHYH [161; 72+161=233=Za£/wr], equivalent to the 
Ahsanta and to Gadlut Sheny, where the pattern of Name-formation is the same as here, and 
the Tetragrammaton is employed. Thus, this can just as well be a preparation for the 
Complete Zivvug [i.e., relatively complete, by weekday standards, and see below, note 383], 

379 See ShaKav Drush 2 of Shmd , fol. 19c-d, and drush 3 fol. 19d, andPEH pp. 

182a- 183a. There RH”V says regarding the morning Ziwug, and regarding the invocation 
within the word ‘Ehad, that it is drawn from the union of Ab’a v’lm’a, originating from the 
outer aspects of Atyqa-, because it is impossible to draw from the inner aspects of Atyqa 
until the messianic era. RH”V then asks the following question to the AR’T: The order of 
levels that are drawn through the various recitations of the Shmd, from the highest to the 
lowest, is: 1. the outer aspects oiAtyq’a: 2. the inner aspects of ‘Arykh: 3. the outer aspects of 
‘Arykh: 4. the outer aspects of Ab’a v’lm’a. His difficulty was with the fourth one, which, 
according to the pattern established, should have been, the inner aspects of Ab’a v’lm’a. The 
'AR’T answered him that the inner aspects of Ab’a v’lm’a are equivalent to the outer aspects 
oiAtyq’a. An alternative formulation of the AR’T’s answer found in the following chapter 
has it, that to derive sustenance from the inner aspects of Ab’a v’lm’a is equivalent to 
drawing the sustenance provided by Atyq’ a as It is engarmented within ‘Arykh: because at 
the original Tyqun of Atyq and ‘Arykh, Ab’a v’lm’a were still back-to-back; thus, the back- 
to-backZivv«£ of Ab’a v’lm’a is drawn from the Tyqun of Atyq. RH”V reports [in both his 
mentionings of the above] that he did not understand his teacher’s words. 

It seems to me that with what was said in note 376, we can understand what the AR’T 
meant, and gain insight into the significance of the second Shnia of the morning prayer. My 
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the Feminine Waters and the returning light of 'Ayn Scf. The actual expanded 
Mokyn of the Three Supemals enter these lower Pariufym during the course of the 
first Benediction of the Amydah, as win be explicated in the next DS . 

assumption is that what the ‘AR”I meant by the back-to-back Zivvug of Ab’a Vim’ a is the 

same as what was said regarding the outer aspects of ‘Ab’a Vim’ a. Thus, as we discussed 

a ove, e potential for both GadlutR’ishon and GadlutSheny are available, although not 
actually present. & 

X , The . fact * al m lhe mom “S ZSwKft the potential drawn, is from the outer aspects of 
q atmp res then that there is potential for the Zivvug of the inner aspects of Ab'av’Im’a 
hen we recall that the lowest aspects ofNezab vHod dAtyq'a are in the World of Beryak 
[see above DS 6a and note 208, DS 6b, DS 10b and note 280, and DS 13d], which is the 

°r d wherein is being recited; and that the function of these aspects of Atyq’a is 

to nurture the holy sparks, keeping them alive in their exile, and when they are ready, 

g them to ascend to gestation within the Malkuut of Azylul; and that in the World of 
Beryah, although Bynah is comprised of the full Ten Sefyrot, th eHoUunah and Arykh of that 
world only comprise the six lower^, and only when there is reason for an equal Zivvug 
o he inner aspects of ‘Ab’a v’lm’a of Azylut, do Bpkhmah and A rykh attain the full Ten 

^ [see in the 181b ' 182b “ d 15 chapters 2 - 3 , and paraUels, as 

th “ P x ' "T ^ and note **“ reference (in ibid, chapter 3, and on p. 182a) to 

°™ mS . J"' ah ’ ^ SCe SeCti °” 2 at the beginnin S of note 383 below, and ShaKau fol. 

° ’ a " vdKavRA 'Jl fol. 228b (and the other Sidurym in their respective places) with 

reference to the Kawanot of Psalm 29, for the sake of welcoming the Shabby, wheie we mad 

“l th 7 f "" middfc ° f ^ <* - «■» <~ section 1 of 

) o the Mokyn of ‘Ab’a v’lm’a where we read, that Their roots within the Thirteen 

aspects of Arykh ’Anpyn, enter the Heykhalot of all the lower worlds; implying, it seems, that 
regarding die six Sefyrot, the Hokhrnak and Arykh, at dia. point, they contain the full 
measure of Ten Sefyrot and this enables Yaiqov and Rahel to rise from the Heykhal of the 
o y o ohes of Beryak into Azylul as we read in ShaKav fol. fol. 69a, and see 
. SvdKavRAsh fol. 235a and parallels in the other Sidurym ]. 

We know, that the ’Abxanta which produces the Mohyn of Gadlut Sheny, is drawn to 
Zeyr from the middle aspects of Nevb vHod dAtyq ’a [see PIdZ in ShMRkh fol. 53b-54al 
e can thus surmise that in principle, a relatively complete Zivvug of Ab’a v ’lm ’a of Azylut 
« possib e m Kawanot Qriy ’at Shmi if a new holy spark is liberated by the Feminine 
Water s of Zeyr, as activated by the Mekhaveyn, that enables the raising of the spark from the 
lower aspects of Nezat vHod dAtyq’a to gestation within Ualkkut of Azy,ut„ and thus, to die 
middle aspects of Ne^bvHod dAtyq’a, which theieby bestow the Abyanta to Z^r. enabling 
us impregnation to take place. There are numerous hints in RH” V's Kavvanot haAmydah to 

Which we now turn, to confirm this reconstruction. 
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We have just outlined the Kavvanot Qriy’at Shma and their basic ramifications 
[the many additional aspects of this practice await further treatment]; and in the 
notes, we have discovered how these ramifications can be expanded to levels 
beyond those directly reported by RFT’V. Our final DS will seek to confirm this 
hypothesis, by examining the Kavvanot haAmydah. 


14 The Weekday Kavvanot Tefvlat haAmydah 


14a. The Kavvanot Tefylat ha Amydah are nearly twice as long as those of Qriy’at 
Shma , 380 although the Kavvanot Qriy’at Shma are the pivotal foundation for the 
Amydah. The central arguments for my interpretation of the nature of the weekday 
Lurianic Kavvanot have already been presented. Due to constraints of space and 
time, I will not be able to present the level of detail in the intertextual analysis of 
the Kavvanot haAmydah, as I have regarding the other topics covered in this 
dissertation, although there is enough recensional detail, so the general form of the 
argument is preserved. I will therefore suffice with a synopsis of these Kavvanot 
that will be placed in a long footnote, and will elaborate there, with regard to those 
issues pertinent to my interpretation. 


The weekday Kavvanot haAmydah bring about a Zivvug between Yaaqov and 
Rahel that takes place through the mediation of Their greater aspects of Zeyr 
vNuqv'a , 381 As a prelude to the first Benediction, when 'Zeyr vNuqv'a are in the 

380 In ShaKav the Kavvanot Qry’at Shma run from fol. 19b-27c, whereas the Kavvanot 
haAmydah run from fol. 28d-42c. 

381 These form the internal Zivvug of the Nezah. and Hod of Atyq’a and ‘Arykh 
‘Anpyir, and see ibid. Drush 2 of the Amydah, fol. 33b [and there, note 8 of Ha guBl . and in 
the early recensions, see PEH ibid, chapter 17, p. 239b and the remark of Zemah, and PIdZ in 
SfhD p. 224a-b [and in ShMRSh fol. 53a], and in the later recensions, EH Gates 19 chapter 9, 
29 chapters 5 and 7, 38 chapter 6 [and although these sources point to the Zohar and the TqZ 
origin of this idea {‘Iyhu biNezah v’lyhy beHod), I have not yet located it there, and it seems 
that this formula is of Lurianic origin, that was derived from these sources]. And see PIdZ in 
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Heykhal of Divine Favor [haRazon - the sixth Heykhal ], one recites the verse 
[Psalm 51:17]: “God, open my lips, and my mouth will recount Your praises”. This 
verse is employed in the Kavvanot, by means of complex Yihudym, to sweeten the 
Dynyrn of the liberated sparks so as to enable Zeyr vNuqv'a to enter Azylut. 382 In 
the first Benediction, Zeyr vNuqv'a are in the Heykhal of the Holy of Holies of 
Beriyah, within which are subsumed all the lower Heykhalot, and all the holy 
sparks collected from the lower worlds thus far, in the course of prayer. These are 
all blessed by the lower and the higher aspects of Yesod, through the pathway that 
opens from Azylut, into which They enter during this Benediction. 383 [go to p. 277] 

SfhD p. 214b, 219b ff, 224a, 225b [and in ShMRSh fol. 51b, 52b-53a], where we find that of 
the three aspects each, of Nezah and Hod of Atyq’a\ the highest remained within the 7 
aspects of the Head of ‘ArykJi ‘Anpyn, the two middle aspects created the ‘Ahsanta, and the 
two lowest aspects nurture the sparks that have not yet been liberated; whereas regarding 
three aspects of the the Nezah and Hod of ‘Arykh ‘Anpyn, the highest become the nurture of 
the Mohyn of ZeyrfveNuqva] , and the two other aspects become the seven lower Sefyrot of 
each of Them. 

382 See ibid. Drush 5 of theAmydah, fol. 35a-c; and see EH Gate 47 chapter 6 and 
ShaKav ibid. Drush 1 fol. 28d where it is implied that whereas on Shabat, the entry into 
Azylut occurs effortlessly, during the week it occurs by means of the Kavvanah of this verse. 
The Mekhaveyn asks in this context, nothing less than to be Divinely possessed, in the 
absorption of prayer. And see above, chapter 3 regarding the experiential meaning of the 
dimension of Azylut [and regarding Kawanot Rosh haShanah, see sources in note 383 
section 3C and there, in our discussion of the Kawanah of Qoneh haKol. 

383 

1} Various aspects of Yesod haElvon vYesod haTahton 


Yesod haElyon vYesod haTahton : See ibid. fol. 29c and 33d; the Yesod haElyon can refer to 
the Union of ‘Ab’a v’lm'a which is variously but mutually coherently described in this 
context, as the root of both the Masculine and Feminine Waters fEH Gate 29 chapter 3; and 
for a key text on this symbolism written by the AR’T see his Per SifdZ in SfhD p. 260a]. In 
addition, the Yesod haElyon refers to the potency of the Transcendent [Pel’e see EH Gate 32 
chapter 7] or that which is effluenced from the Supernal Daat of Reysh’a dL’o ’itYada 
fShaKav Drush 8 of Laylah], The Yesod haTahton is often described [see EH Gate 24 chapter 
6, Gate 30 chapter 5, Gate 39 chapter 4; and see in ShaKav fol. 37c, where this is defined as 
the Daat of Zeyr] as the inner embodied aspect of the Mohyn, as Zady level of the Zelem of 
Zeyr. For in the Amydah, the Mohyn enter Zeyr by means of various levels of His potential 
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Zelem, through which He embodies or conducts into His domain, the effluence of the 
Pcuzufym above Him [and see also below, Appendix n, section D]. 

Briefly, we may describe the ‘form’ of the Zelem [see ShaKav fol. 40a-c, and EH 
Gate 25] as follows: the letter Zady of the Zelem refers to the nine aspects of internalized 
Mohyn dZeyr, received from either Yisra’el Sab’ a and Tevunah or from 'Ab’a v’lm’a [and 9 
(i.e. the Sefyrot until and including Yesod) X 10 (i.e. the full Ten Sefyrof) =90 =Zady]; the 
Lamed refers to the Three Supemals of Tevunah or Tm’a having descended to Their three 
lowest Sefyrot, so as to provide greater potential effluence to Zeyr and expand His capacity 
[3X10=30 =Lamed\; and the Mem refers to the complete essential four aspects of Mohyn of 
Yisra’el Sab’ a or ‘Ab’a [i.e. the two Ttryn of the Daat of the Hasadym uGevurot and the 
‘Ahsanta of ‘Ab’a v’lm’a [=2]; the latter, either engarmented and thus filtered for the 
internalization of Zeyr, or as the surrounding lights of Ab’a to which Zeyr rises. 


2} The level of Shgfeat Eve 


In this connection, we read ILOhSh fol. 18b] from the ‘AR”I: 

o’Via’ rrnn ojqk ... D’s’pnn *\k o’odj nnts-ai myrn 71m ’’nus pnua vra Kb’an ’vyw na rum 

,pm ... binn ’O’a *’sn Tyra a’S’pon ouanb mm nano na bina »dk mwyV 

Indeed, what occurs naturally during the week is the entry of the inner levels of 
Mohyn to Zeyr; whereas on Shabat, the surrounding Mohyn also enter. However, the 
sages are able to effect during the week, that which is enacted on Shabat, which is, to 
cause the surrounding Mohyn to also enter. Understand this. 

We also read elliptically fThM fol. 16a], regarding the ultimate potential of the weekday 
Shaharyt [and see the end of note 379]: 

V? iaa Kin mxn amp msc- bh ainNn Vim nnn»a ina bm ay mr Kin ?k [’a] msn nnK mv b’Va 

bm nrnan nsb ay bKitP’ mmaa kihip msn mx bin 

... On Shabat eve after midnight, there is a Ziwug between Yisra’el and Rahel just as 
is, the case in the weekday Shghqryl ', however, Shabat eve before midnight, is like the 
weekday evening after midnight, when there is a Ziwug between Yisra’el and Le’ah, 
Who takes on the aspects of Rahel [regarding this, see above, note 40 of DS2]. 


Thus, although generally we read that the weekday Shaharyt Ziwug of the Amydah is 
between Yaaqov and Rahel, encompassing from the Heart of Zeyr, below; and a Ziwug 
between Yisra’el and Le’ah, from the Heart of Zeyr, above [i.e.; for the sake of recitation of 
the Thirteen Arrtibutes of Compassion preceding Nefylat ‘Apayim, see ShalCav ibid. fol. 
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14b. Having outlined in the long note, the general forms and functions [go to p.292] 

37d-38a; and see the long note in chapter 35 of SfhG fol. 55b-57b (and this appears in the 
same location in the first ed. of this work, Frankfort, 1684, and in both places, it is presented 
as a ‘booklet’ of the Lurianic Corpus, and see SvdKavRAsh fol. 218b-222d, where it appears 
that R. Shabtay of Rashqov augmented this booklet, which contains a precis of the processes 
of the ‘rising of the worlds’ for all occasions in the Lurianic theurgic cycle; and in SfhG see 
fol. 55b, and in the SvdKavRAsh. on fol. 221 col. b we read that during the Shaharyt 
Amydah, Yisra’el and Le’ah are back-to-back; and see the final paragraph of this note, for a 
possible explanation of this], there seems to be the possibility of Ziwug between Yisra’el 
and Rahel. in this connection read regarding the first Benediction of the Amydah , that at two 
junctures, Rahel and Le’ah unite as one Parzuf, encompassing the entire span of Zeyr. 


3 } A Detailed Intertextual account of the Kawanot of the first Benediction of the Weekday Mornipg Amydah 

3. 1 } The first instance of this union of Rahel and Le ’ah is in the first three words of the 
Benediction [this is a precis, based on ShaKav fol. 29a-31c]: 

Barukh ‘Atah YHVH : 

A. Lowering the body at the knees while embodying Zeyr, and raising Nuqva by 
uniting the last two letters of both AHYH and YHVH to form a ‘new’ YHVH=26, and then 
transforming That to the developmental form of the Name of 45 (Yvd+Yvd Ha etc. = 130) 
plus, Her innate Feminine Waters - 72 (as in the Kavvanot for the word Shma see above, note 
352) 26+130+72= 228 =Barukh; then 

B. Bowing the head and uniting the first two letters of both AHYH and YHVH to 
form a ‘new’ AHYH, and then gathering the 22 letters taking form as ‘Atah: ‘A[lef] through 
T[av] , and the H is formed as five locations of phonetic pronunciation, forming the word 
Atah; [- in contrast to the early Kawanot of n. 1 10, here the pattern is Hokhmah to Bynah reflecting KeLer] 

C. Straightening up, with the word YHVH. And particularly with reference to the 
Kawanot of Rosh haShanah which are essentially the same as the weekday Kawanot 
[probably because the original Rosh haShanah took place on the sixth day of the creation 
(based on the Midrash Pesvqta Rabatv section 46), thus serving as a paradigm for the 
‘weekday- work’ of purification], as we read in ShaKav fol. 30c; and see ibid. fol. 94c, where 
[based on EH Gate 36 and see above, note 15a], Nuqva rises, in seven steps [by means of 
various Name combinations, which we will not explore here, and which may represent a 
practice specific to Rosh haShanah, although its effects are felt year-round] - 1. from the 
point below Yesod to become It’s A'tarah; 2. to the Yesod Itself; 3. to Negah and Hod ; 4. to 
Tif’eret [and in the ‘nominal’ weekday Kawanot , Rahel rises to this level, which is Her 
place of origin within the gestation in Tevunah-’Im’a-’Arykh ‘Anpyn of the original Tyqun]; 
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and then RaheL unites with Le’gfr , although as we read in ibid. fol. 30b, RH”V did not recall 
the precise details [and see with reference to Rosh haShanah ibid. fol. 94d, where it is 
implied that Rahel and Le ’ah are united as one Nequdah that rises to the Keter of Zeyr, in the 
back-to-back position; but from Rosh haShanah on, for the following 22 days, when Rahel is 
finally completely ‘reconstructed’, all of the Zivvugym are with Le’ah]; 5. to Hesed and 
Gevurah ; 6 . to Hokhmah zndBynah; 7. to the Keter of Zeyr, all the while, in the back-to-back 
position, prior to thcNesyrah. Then f ShaKav fol. 30c-d] ... 

With the words ‘ Eloheynu v’Elohey ‘Avoteynu, one contemplates for the sake of a 
new Union of ‘Ab’a v 7m ’a, to enable Them to differentially build the lower Divine Couple, 
invoking This, as indicated above [in note 361 with reference to the Shma ]; 

And through ‘Elohey Avraham ‘ Elohey Yizhaq v’Elohey Yaaqov \ ibid. fol. 30d] one 
‘activates’ the Mohyn of Ab’a v’lm’a, and They penetrate the entire spiritual ‘body’ of the 
Zeiem dZeyr, to the extent that through the Vav of v’Elohey Yaaqov, the Daat of Zeyr unites 
with the Daat hidden in Ab’a v’lm’a [i.e. within Arykh Anpyn, and see sources in note 318; 
and see S haKav fol. 32c (with reference to the words UMaan Shemo ), where we read that 
Yaaqov is on the ‘outside’ , and Mosheh is on the ‘inside’ - and see this, from the AR’T’s 
writing, in 5hMR$h fol. 3b. This probably explains the meaning of theZivvug Temydy within 
Zeyr and Nuqv a mentioned in fol. 30d with reference to v’ Elohey Yaaqov which refers to 
Their manifestation on the level of Hahu Ruha [although Rff’V does not mention this here], 
as indicated in the AR I s statements in Shar Nefylal ‘Apayim which will be further 
discussed below, in the second half of our discussion of Qoneh haKol with reference to the 
difference between Mosheh and R. Aqyvah; and regarding the connection between the level 
of Hahu Ruha and the ‘Light that is hidden ( 'Or haGanuz) for the Zadyqym, see in ShMRSh 
ibid. fol. 3c-d; and see below, in our discussion of the Kawanot of Qoneh haKol with regard 
to the connection between the ‘OrZarua laZadyq [the Primordial Light], and the 'Or 
haGanuz laZadyqym, [the Light hidden for the Zadyqym m the (liberated) Future]. Another 
aspect of the constant Zivvug of Hahu Ruha, on the level of Yaaqov and Rahel, is discussed in 
the PIdZ of ShMRSh fol. 57d, where we read that the undeveloped point of Rahel is 
constantly connected to the Yaaqov aspect of Zeyr , as the knot of the strap of the Tefylyn of 
the arm, which is connected to its box, that contains the sacred scrolls; symbolizing the 
potential Mohyn for Rahel. The invocation of these levels here, serves to awaken the 
individuation of the aspect of Le’ah. Apparently, after the uniting of the two aspects of 
Nuqva, spanning the entire extent of Zeyr, there follows the differentiation between Them, 
for the sake of individuated development. 

With the word [ S haK^v fol. 30d-31c] ha’ El, [containing the same letters as Le’ah ] the 
Thirteen Tyqunym of the Beard of Zeyr begin to manifest [and see fol. 31a regarding RH”V’s 
difficulties with this - see above, note 370]. By manifesting the Mohyn of Le’ah, the aspects 
of Mohyn dQainut of Ab’a v’lm’a [which also contains Their Gadlut vis-a-vis the Six lower 
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Sefyrot that were conducted during Qriy’at Shma] leave the realm of Mind and enter the 
bodily realm. 

With reference to the significance here, of the descent of Mohyn dQatnut , see EH 
Gate 22 chapter 3. And see R.M. Poppers OZ p. 126, where he reports what was apparently 
an oral tradition [notwithstanding what he wrote about there being no oral traditions of 
authoritative exegesis; see above, note L of the Methodological Preface; because here it is of 
historic and not exegetic content], that this chapter contains the Sod Treyn ‘Urzalyn d’Ayalta 
[and see Y. Liebes’s article by that name; although this source escaped his notice]. In that 
chapter, with reference to Kawanot haAmydah, we read that the entire extent of the Mohyn of 
‘Ab’a v'lm’a enter Zeyr in the course of this prayer [and although it is not stated explicitly 
there, it seems to me that the ‘secret’ of the Treyn ‘Urzalyn may involve the ramifications of 
the words ‘Elohey ‘Avraham ‘Elohey Yizhaq vElohey Yaaqov, for ‘Avraham and Yizhfiq are 
identified in that section of the Zohar (vol. 3 fol. 55b) as being the ‘Urzalyn-, thus, the 
meaning here would be that these archetypal figures are the conduit through which the 
Ahsanta and the root of the two Itryn of the Daat pass to Zeyr]. 

Be that as it may, there in the Sod Treyn ‘Urzalyn, the aim of the descent of Mohyn 
dQatnut is to rid the realm of Zeyr of Azylut of them entirely, whereas in the Kawanot 
haAmydah [according to what is noted by R.M. Poppers ibid.], they descend as far as Nezah 
Hod Yesod of Zeyr, and apparently remain there. However, see below, with reference to the 
Kawanot of Qoneh haKol, we read [ibid. fol. 3 Id] that the Nezah Hod Yesod of Ab’a 
descend into th&Nezflh Hod Yesod of Zeyr; and it would seem that just as the enterance of the 
other triads of Ab’a brought about a displacement, so too should the final triad, so that the 
Mohyn dQatnut of all three triads of Zeyr ought to have been displaced; and see above, 

DS 12c, with reference to the difference in the function of the Supernal Graces, between Zeyr 
and Ab’a, in Their original positions [before ‘incorporation’ into ‘Arykh ‘ Anpyn ], and the 
ideal situation, where the lower Parzufym embody the same potential as Ab’a vTm’a [and 
see above, note 381, regarding ‘Iyhu biNezah v’lyhy beHod]. Thus, it may be implied that 
the descent of Mohyn dQatnut in Kawanot haAmydah actually does serve to rid the realm of 
Zeyr of Azylut of them entirely; provided there being enough ‘merit’ to enable Malkhut to rise 
with Feminine Waters into Azylut, as is the case on Shabat Eve, as we have read in note 379. 

With the words IShaKav fol. 3 lc] haGadol haGibor vihaNor’a, one draws the Mohyn 
d’lm’a into Hesed Gevurah and Tiferet of Zeyr; and now, with Their proximate origin 
\Tif erei] having been invoked, the lower Parzufym of Yaaqov and Rahel are manifested with 
the words ‘El Elyon, forming the Keter of each, and connecting Them with Yesod of ‘ Ab’a 
v’lm’a [presumably for the nurturence of Their further development]. 

The words [ibid. fol. 3 Id] Gomel Hasadym Tovym form the Nezah Hod Yesod of 
Zeyr, by connecting with the Nezah Hod Yesod of ‘Ab’a, that are still within the Hesed 
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Gevurah and Tif eret of Zeyr; and because that light is too intense for Yaaqov and Rahel, it 
rises up to be filtered’ by the Ibesed Gevurah and Tif eret of Zeyr and then descends to 
Yaaqov and Rahel to become Their Mohyn. 

Qoneh haKol [ibid. fol. 31d-32b]: Here, the Three Supemals of ‘ Aba unite with Those 
of Zeyr, and the previous levels embodied by Zeyr, of the levels of ‘Aba descend; so that 
there is a full alignment between Them, and thtNeznk Hod Yesod of Ab’a descend to the 
Nezflh Hod Yesod of Zeyr. And one is instructed to ‘be Mekhaveyn that Qoneh haKol=2l6= 
3X72 which refer to the Mohyn of ‘Ab’a as They are within Aryfdi [see above, in DS1 lc; and 
regarding significance of 216 (i.e. 216=Gevurah=ihe number of letters of the Triplet Name of 
12=Hesed; i.e. that this is the means through which the Dynym are ‘sweetened’ rather than 
eliminated), see with reference to Rosh haShanah, where the different forms of this 
symbolism (I was able to isolate 32, although these are subsumed into five basic forms), are 
used, and see ShaKav fol. 93h-Q4d] 

And here, with reference to the connection with ‘Arykh, so as to empower the Yesod 
haTahton of Zeyr, we come to the matter alluded to above, in the Methodological Preface, 
note B: In S haKav fol. 32a we read that it is the 13th aspect of the Mazal'a corresponding to 
Bynah-’Im’a that is aroused for the sake of the Yesod haTahton of Zeyr [and this is associated 
with the word Qoneh- 1 6 1 = AHYH filled with Yods]. And we read in the PIdZ in SfhD p. 

233b and in . S . hmR§h fol. 55a, that when only that the 13th Mazal’a is aroused, there is no 
need for a new Ziwug of the Palate and Throat of ‘Arykh, because the original cosmic 
Ziwug suffices. But when there is a new Ziwug of the Palate and Throat it is the result of the 
arousal of both the 8th and the 13th Mazal’a ; creating new Mohyn for Ab’a vTma, [and this 
occurs due to a new arousal of Feminine Waters that enable the lower Parzufym to raise 
Feminine Waters to ‘Ab’a vTm’a and so on to the ‘Ayn Sof, Who responds with new 

effluence of Mohyn that descend to all the levels of ‘Azylufl resulting in a Complete Ziwug 
for Zeyr vNuqva. 

Most of the Kawanot Prayerbooks follow the instruction of the ShaKav. such as 
SydKayRAsh fol. 76b-77a, and SdZ fol. 66b. However, I have found two Kawanot 
Prayerbooks, the gdRghQ fol. 84a~b, of Eastern European provenance [composed by R. 

Shabf ay of Raskqov, a colleague of the Baal Shem Tov], and the SvdNehSh vol. 1 fol. 1 p. 

616 [composed in the Beit 'El School of Jerusalem Kabbalists, founded by R. Shalom 
Sharaby], where it is explicitly stated that one is to arouse both the 8th and the 13th Mazal’a, 
and see inSdEshQ fol. 84a [it is also found on fol. 95b, in the MS Sydur of R. Avraham 
Shymshon of Rashqov, the son of R. Yaaqov Yosef of Polnoye (based on the SdRshO'l . the 
chief disciple of the Besht, copied in the year 1760 (the year of the passing of the Besht; 
which is recorded there, on fol. 21 lb, as having taken place on the first day of Shavmt, , and 
see Kallus: “Besht”, p. 166; the date of R. Shabt’ay’s demise is unknown, although he most 
likely passed away before 1759, and see Kallus: “Besht” near note 55 and note) G. Scholem 
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stipulates in his note on the inside cover of his first ed. copy, Scholem Library # 5010, that 
the SdRshO was written in 1755, but without any corroborating evidence - as there are no 
MSs of it in the public domain], where there is an additional instruction, that this be done ron 
.. Tart 1 ? ronab roman mm inn^naa av pan ni ; mV’yn ba n^y epo ?’N m.. [“with the Power of ... 
the Infinite Light, the Cause of all causes, uniting himself There in his Thought, and then 
descending, to the ... Three Supemals of Zeyr ...”]. In this connection, it is essential that we 
examine the nearly 200 MSs of Kavvanot Prayerbooks in the public domain, to see if such 
variations exist in them before the mid- 18th century. 

If we find that this is an innovation that began in the mid 18th century, it must be 
accounted for. It is not out of the question, that this Kawanah, common to the Hasidic 
Kabbalistic tradition, as well as to that developed in Jerusalem’s Beit ‘El School, was 
transmitted to the latter via R. Gershon Kutover, the brother-in-law of the Besht, who before 
taldng up residence in the Holy Land, was a leading figure in the Brody School of 
Mekhavnym And see the SvdKavRAsh fol. 3b, where it is indicated that the MS of SdRshO 
was well known to the Brody School. It may well be that this Kawanah was omitted in the 
SvdKavRAsh due to its esoteric nature. And regarding R. Gershon’s close connections with 
the, Beit 'El School, both prior to the period of its having been headed by R. Shalom Sharaby 
and afterwards, see in AJ. Heschel, The Circle of the Baal Shem Tov pp. 83-86 [and see 
there, pp. 88-89 and note 187, where evidence is gathered that indicates that R. Gershon was 
in Poland sometime between 1757-1758; and regarding R. Shalom Sharaby, see ibid. p. 83 
where we read that he became head of the Beit El School in 1751, and contrary to the 
obvious error there, passed away (see Yad ‘Elivahu p. 213 col. 1 # 292, based on his grave 
stone ‘Menuhato Kavod'), in 5537; alternatively, the date on the gravestone can be 
deciphered as 542; i.e. either 1777 or 1782], Another possible conduit for this Kawanah was 
R. Avraham Shymshon of Rashqov, who according to the Encyclopedia leHasvdut [p. 141 in 
Heleq ‘Ishym of that work, by Y. Alfas, and see Alfasi’s article in Temirin 1, pp. 291-292], 
settled in the Holy Land sometime after 1760. 

[We may venture an alternative explanation, which may provide the source for both 
of these works. For in the classic early 18th century precis of Lurianic Kabbalah, the Mishnat 
Hasvdvm (# l)by R. Immanuel Hay Ricci, which, together with its close and sharp readings 
of the Lurianic text, often takes creative liberties with it [an area that requires further inves- 
tigation, to determine the periods when ‘creative Lurianism flourished, and when conser- 
vatism prevailed] we find an unattested Kawanah for the words ‘Gomel Hasadym Tovym' 
(see fol. 69a ‘Mishnayot’ 6-9) that makes reference to the Motyn of the Nezah. Hod Yesod of 
‘Ab’a, penetrating Zeyrby means of the Ziwug between the Eighth and the Thirteenth 
Mazala The Kawanah for Qoneh haKol however (ibid. ‘Mishnayot’ 10-15) is the same as 
the standard one. Perhaps the abovementioned Kabbalists, who held this work in great esteem 
(see Mishnat Hasvdvm (# 2); second introduction, pp. 3b and 5a [pagination, mine], where 


281 



the publisher quotes from the writings of R. Y. A.Z. Margolioth who documents the high 
regard of both R. Shabtai of Rashqov and R. Shalom Sharaby for the Mishnat HasvHvrn l 
appropriated the aforementioned Kawanah for Qoneh haKoV, seeing it as more relevant here, 
in the manifestation of the Yesod of Zeyr . ] 

In this connection, here, in ShaKav fol, 32b, there is the reference to the Ziwug of the 
‘Or Zarua laZadyq, although in this case. It is for ‘safekeeping’ for the Ziwug between 
Yisra’el and Rahel on Shabai ,; and see on fol. 41c, where the aspects of Yaaqov and Mosheh 
merge in the context of this ‘Or haGatiuz l aZadvavm [and see PEH Shaar Nefylat ‘ Apayim 
chapters 5-6 written by the AR”I, regarding the difference between Mosheh and R. Aqyvah 
with reference to the stations they attained; where the former is characterized as the 
everpresent passive level of Hahu Ruha [which, in EH Gate 39 chapter 1 1, principles 17 and 
20, is equated with the ‘Or Zarua laZadyq], who is constantly on the level of being able to 
activate this state (and see ShRhQd fol. la-b where the prophecy of Mosheh is characterized 
as the constant available potential to connect the primordial Qol haNevu’ah to the present 
availability of the Qol), whereas R. Aqyvah, as a result of his actual martyrdom (see above n. 
361) had attained to the constantly active inner level of Hahu Ruha (and presumably, those 
possessing soul-sparks connected with these personages have this innate capacity, as will be 
further discussed in Appendix D below; and here, we may note the overall significance of the 
phenomenon of self-perception on the part of theMekhaveyn); and see EH Gate 26 chapter 2 
where the ‘Or haGanuz is characterized as the ‘seals’ (Ho tamo t ) of Yesod and Malkhut (and 
see below, towards the end of this note, sections 5 and 6, and note 25 of Chapter 3 above, on 
the significance of these Hotamot ) within which the ‘true forms’ of the essence of the Zelem 
are engraved, giving potential form to soul sparks in the process of incamational 
impregnation, and see EH Gate 34 chapter 1 and YfSh there, and Gate 39 chapter 1 1, the 
sections noted above with regard to the ‘Or Zarua laZadyq where the same characteristics of 
soul-formation are described; and see Zahar vol. 2 fol. 220b (alluded to, in ShaKav fol. 51b 
regarding the words ubiTuvo miHfldesh bikhol yom Tamyd Madseh Bereshyf) where the ‘Or 
haGanuz is equated with the ‘Or Zarua (which is also implied in ShaKav fol 32b: 

bra mtc mom »nn imttn roam srn mom »m Kino isio ny -biyn *poo m no nm /oxn mom 
tnpj 027 i ktt Minn mom qina tjui trabna xm 001 pmx 'pm mom -pro bm o’pmxb rrapn im omxi 
obij? mpin tn p"ia nbaroai 000/10 ton o bm isio nyi obiyn ^ioo mxn nmo noixi pmxb yn? mx moo 

N*n mom -|in im otixi 

and see the comments of RH”V in the printed edition of the Zohar ibid., where the path 
taken by this light is the same as that described by RH”V in the Ziwug Hahu Ruha cited 
above from ShaKav Kavvanot Qriy ’at Shma sheal haMyta\ and compare with Zohar ibid, 
fol. 167a [with reference to the ‘Or Zarua ; and note the same rhetorical form used in the 
Z^har to describe the primordiality and constant availability of this Light]. Thus, it seems that 
it is the very ability of the Zadyq to abide with his Kawanah in this state of primordiality that 
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enables him to reenact this Ziwug, whereby the cosmic origin and ultimate goal meet. 

And see ShMRzl fol. 5a-b from the writings of the AR”I where it seems to be implied 
that for a Zadyq who is enabled to enact this Ziwug, the successful invocation of this 
enabling itself is sufficient, and there is no need for an offering of specific Feminine Waters 
so that a specific spark be enabled to begin its return journey - i.e. [as stated there] the Ziwug 
of Yesod and Malkhut suffices, without specifically having to unite the spark to the levels of 
Tiferet and Daat; although it is not implied that the latter level is unattainable. Alternatively, 
the AR’Ts statement there, regarding this type of Ziwug may be specific only for the 
conscious reincarnation of the Zadyq for whom the requisite primordial Feminine Waters 
have ‘already’ been offered. There may however, be a second type of Ziwug of 'Or Zarua , 
resulting from the Zadyq' s taking of specific responsibility for the nurturence-development of 
a soul-spark [which would otherwise have taken place through the mediation of Yisra’el 
S’ab’a uTevunah], as implied by the apparently self-evident need for a metaphoric reading of 
Kavvanot Mzyat Shyluah haQen in ShMz fol. 58b [indeed, regarding the Lurianic use of 
metaphor, I have yet to discover limits to its appropriateness, save for those naturally 
imposed on it by conceptual coherence and sound ethical application]. 

This Ziwug of Yisra ’el S’ab’a uTevunah enacted by the Zadyq’ s fulfillment of the 
Kavvanot haMizyah results in the freeing up of the lower manifestations of ‘Ab’a v’lm’a as 
Yisra’el S’ab’a uTevunah, so that ‘Ab’a v’lm’a may rise up to unite in equal stature within 
Arykh ‘Anpyn, in & Ziwug that enables new Mohyn to be manifested for Zieyr viNuqva [and 
see the AR’Ts statement (probably written during his short tenure as R.M. Cordovero’s 
student), at the close of EH Shaar haKelalym regarding this process], so that Zeyr viNuqva 
can effect the freeing of a previously imprisoned spark originating from the roots of the Daat 
of Cain or Abel - see ShMz fol. 58a. This would constitute a relatively ‘new soul’ also 
sometimes referred to as a ‘converted soul’ [Nafshot or Nishmot Gerym], as in EH Gates 34 
chapter 1 [and see Gate 13 chapters 13 and 14], Gate 42 chapter 4, and elsewhere. And see 
from the AR’Ts own writing (?) in ShMRsh fol. 39b ‘ Derekh Sheny lihaRav’, regarding the 
second type of Ziwug 'Or Zarua, that results in the freeing of a new soul from the Qelypot, 
where there is also a reference in the connection of this type of Ziwug to the dangers inherent 
in the Sod Sheviy shel Pesah [and see ibid. fol. 39d-40d, where we find two versions of the 
same teaching attributed directly to the AR’T, where these dangers are further explicated]. 

Regarding the Maavar in the context of the unmediated conveying of the higher levels 
of the ‘Or haGanuz, see ShmRsh fol. 47d, on Zohar Balaq fol. 202b; and n. 305 above, and 
see the continuation of ‘ Or haHamah . vol 2 fol. 198a, after the section that will be quoted 
below; and see below, the long quote from OTfol. 116b-117a, and PEH Shaar Qriyat Shma 
sheal haMytah chapter 11, p. 340b; which is most likely to be understood in this context. 

viZokher Hasdey ‘ Avot. brings in the Hesed Gevurah Tiferet to Yaaqov and Rahel; 
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uMav’iy Go’ el liVney vinehem brings in the Negph Hod Yesod to Yaaqov and Rahel’, 

liMaan Shemo refers to Yaaqov and Rahel as manifestations of Malkhut [the last 
three Kawanot came from ShaKav fol. 32b-c, followed there with another instance of the 
uniting of as Rahel vLe 'ah as one Pargufibid fol. 32c-d, in the following word] : 


3.2} bi’Ahavah: By means of a new offering of Feminine Waters as described above in 
note 305 [and this is denoted by the word bi’Ahavah, alluding to this being of the same 
nature as the Ziwug of Qriy’at Shma enacted in the lower Heykhal ha’Ahavah], both Yaaqov 
and Zeyr, and Rahel and Le’ah, unite as one set of P argufy m, Back-to-Back, and are equal in 
stature, in the entire extension of Zeyr, which is a prerequisite for the Nesyrah, or 
‘separational differentiation’ to take place, in order to unite The P argufy m Face-to-Face. 

Then, [ibid. 32d-33a] inscrutably, and for no apparent reason or outside cause - 
except, perhaps, the lack of merit and the state of Exile, Rahel returns to Her state when She 
was a Point below the Six Points of Zeyrl And it is stated there [fol. 32d] bain® 1 ? p’so’ 

DU 93 d’J 9 nnrna mop mip: nrrm -imrV - “would that it be, that [all of our Kawanot] thus far] 
suffice, so that She [be enabled to] remain on this level of ‘small point’, when She unites with 
Him face-to-face [although elsewhere, such as in ShaKav fol. 94d-95a it appears that only a 
Parguf, but not a point, is capable of Ziwug] ! It is important to note that in the Kawanot 
haAmydah for Shabal and holidays, the return of Nuqv’a to one undeveloped point does not 
take place. 

With the words Melekh Ozer uMoshya uMagen, Zeyr rises as Feminine Waters [and 
contrast to the last paragraph of note 361], and thereby rebuilds Yaaqov and Rahel Face-to- 
Face, encompassing from the Heart of Zeyr, below; and with the end of the Benediction: 

Barukh ‘Atah YHVH Magen Avraham, Avraham readies the realm wherein the 
Ziwug takes place; either during the last of the Benedictions [Sym Shalom and see ibid. fol. 
37c, where there is a Kavvanah for this that involves Niqud and see above, note 307 for the 
significance of this], that takes place, following the Priestly Blessing, when Zeyr [as well as 
Yaaqov ] receives the full measure of the Mohyn Maqifin dAb’a [and see above, DS 1 le, and 
note 370]; or, if Nefylat Apayim is recited, then there is a Ziwug between Yisra’el and Le’ah, 
at the recitation of the Thirteen Attributes of Divine Compassion, followed by a Ziwug 
between Yaaqov and Rahel, at Nefylat Apayim ; whose purpose is to raise the holy sparks 
from the Qelypot [specifically, those who had transgressed in a previous lifetime, who are of 
the soul-root of the practitioner, and see Zohar vol. 2 fol. 128b-129a, and ShaKav . Drush 3 
and 4 of Nefylat Apayim], so that they can gestate within the Shekhynah, and when they are 
ready, they enter into Gan Eden, and wait for the appropriate time for them to descend into 
human bodies. And see ShGil pp. 267-268, regarding the Mishnaic and Talmudic sages who 
engaged in these types of activities [and there too, these sparks are metaphorically called the 
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‘souls of Gerym ’ and see the AR’Ts comments in this context, in ShMRsh fol. 39b]. And see 
SHezpp. 205-207 regarding the significance of the variable amounts of time that a soul-spark 
spends in gestation. 


4} The Formation of New Souls on Shabat F.ve 


The ideal time for such a soul to descend into a human embryo in Shabat eve. Regarding this, 
we read from the writings of RH”V in OT fol. 1 16b-l 17a, and PEH Shaar Qriyat Shma sheal 
haMytah chapter 1 1, p. 340b: 


Jnu "i2 D ’d xin “non .[a 'y )Vp *p 'a pb n amt ’y] aan raVnV V’VV rav b’Vn nrnwnn nnyn pjy 
’a »ny*i muy ’sVi .rav V’V ’xna nat?a ox ’a meo wmb px p ox .rat? aaya pa menn matw px ’a ensn 
xaan nx’nn naaiya in»K mxttui muo wop’ xmn nV’Vn anxn ax rum .nnw V’Vn maavn waa mown iVx 
o’a’on rm nuan amxE? aax mV msnjy xVi nenn na»: x’ntz? .na’o nmx Vy natp/i nown nmx ’xai 
naannn rx na® V’Vn ps” onx®m .’max xin ’a a’on m p’yi .nn® V’bn mown nmx main aye inn .ptmp 
fjiiV mown Va o’n® nV’Vn ’xnm .an’ a® maVim pnnnn py p nx nV nxaai nann now nmx ay wow 
amV imea aaiynaea ix nV’Vn ’xnn rx ins pVi .py pa nana pnoynn pnew inn iron p’nx txi ,oaxn 
anxi .nann now nmx aaiyV na ,’iai mV’ anaVa [n : x an’] /mi ,’Vy D’nVx n ma [X;X0 'yw’l laa anx pioa 
na ixV dxi ,in®x rx aaynne nan ax snap! Ton p xri X’.an nomn by man mix naem inex ay aann’ pa 

itV mix’ ay nn® V’V Vaa n®y’ 


The Choice Practic e of Conjugal Relations on Shabbat Eve, for the Talmvd Hnkhnm 

The secret is as follows: We know that there is indeed a difference [between the 
middle of the week and the Shabbat]', because new souls [descend] only on Shabbat 
eve. This is why one should conduct conjugal relations only at midnight on Shabbat 
eve. It seems to me [RH’V] that these souls actually descend [into the atmosphere of 
this world] on Shabbat eve', so that if one has conjugal relations and impregnates his 
wife [at that time], a new soul will certainly inhabit his drop [of seed]. And since it 
will be a new soul, and not one who is undergoing punishment, it is thus said fZohar 
vol. 2 fol. 136b] that the child will be of the holy Hasydym. This is the purpose of the 
descent of these souls on Shabbat eve. Scrutinize this well, for it is the truth. 

Now, when a person sleeps on Shabbat eve, his soul connects with the new soul, and 
[while asleep] shows him the lower Paradise [ Gan Eden], and they traverse it together. 
Come midnight, all souls return to the bodies [of the sleeping persons], and then, 
these two souls emerge coronated together, having returned together from Eden. 
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Therefore, at midnight, or when the person wakens from sleep, he needs to recite a 
verse, such as [Isa. 61:1]: “The spirit of YHVH ‘Elohym is upon me”, or [Ezeq. 1:17]: 
“As they [the angels] go, so shall they proceed”, etc. - in order to awaken this new 
soul. Then, the person should unite with his wife, and this spirit will dwell upon his 
seed. If he merits, he will impregnate his wife, and his son [!] will be a holy Hasyd. If 
he does not succeed [in impregnating his wife], he should repeat this practice every 
Shabbat eve, until he is successful. 

This new spark abides in Eden following its gestation, having been raised there previously 
[and seeT hMz fol. 79d where it is implied that such a Ziwug may be on behalf of one of two 
types of soul-spark: 1. those purified during the course of the week, as well as 2. those 
soul-sparks that are not in need of purification]. Because the soul is created by theZ/wu# of 
the Names 45 and 52, the previously unredeemed spark reunites with the unbroken aspects of 
those Names [as discussed above in DS 5-10] and is thereby enabled to raise the broken 
aspects connected to it that were newly incarnated, back to the level of Malkhut of ‘Azylut, in 

the course of one lifetime [and see ghpil section 18, and below. Appendix H section D and 
note 104]. 

5} The Minimal and Maximal levels of Zhmg 

As for the minimal level of Ziwug of the Amydah is between Yaaqov and Rahel [and see 
above, before the words Melekh Ozer uMoshya uMagen], we read RH”V at perhaps his most 
pessimistic, from R. Avraham Azulai’s compendium of 16th century Zohar commentaries, 
‘Q r haHamqh , V0 1 2 fol.l98a, commenting on Zohar ; vol. 2 fol. 167a, with reference to the 
discussion there of the ‘Or Zarua laZadyq [and see above, from the AR’Ts own writing, on 
fol. 5a-b ofSJlMM, regarding the aspect of the ‘Or Zarua laZadyq that does not require a 
new offering on our part, of Feminine Waters - as referring to specifically, to the conscious 
reincarnation of Zadyqym, which is within the domain of the innate Feminine Waters of 
Malkut d’ Azylut} : 

OKI van mV’Mm abm ant na» nra mbin wa »a cram ian lymnb *in mxpa pyn moi 
nae> m px mV:n »n»a ’3 pun in ... wmniya uamna «npan men un pnyi jpnr abiyn naa D nnana 
xrm p n/rn Enpon rra pra in ... trua ’bom ’r nmx’a binn wai Nnatsn ’Biab roman nbiya dn >a 
03 r« psy nx ’»yai oh rno mop xm m x»rotr nny in jwnn -n moa mV’xxn obrya naipa bn nbiy 

nai amnn mo ’ana nan pi l ?nin mxn bias’? no 

The secret of the matter briefly, is to inform us the opposite of those who think 
regarding the days of exile, that on Shabat, there is actually & Ziwug in the World 
of Azylut If this were indeed to be the case, the world would have already arrived 
to the state of Tyqun. And yet, we see that due to our sins, the Temple is still in its 
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destroyed state. ... Indeed, during the days of exile, the Zivvug of Shabat takes 
place in the World of Bery’ ah, [referred to as] ’the Garments of Shabat ,’ and 
during the week, [the Zivvug takes place] within the Seven Heykhalot of Metatron 
[i.e. in the world of Yezyrah] . And when the Temple stood, the Gardener [i.e. God, 
or Zeyr] rose up to Her place in Azylut, in the arcanum of the Lower Heh [of the 
Tetragrammaton]. But now, that She is also ‘small’, as is written [B.T. Hulyn, fol. 
60b]: “Go and make Yourself smaller”, She does not have the strength to bear the 
great light, except through Her ‘seals’ [in the lower worlds]. 


And see Or haHamah. ibid. fol. 196a, commenting on Zohar vol. 2 fol. 164a-b, where 
RH”V expresses the same idea. These sections f’ Or haHamah ibid, and ShaKav fol. 
32c-33c] it would seem, describe the Zivvug of bare sustenance, which is between Yaaqov 
and Rahel, in Their capacity of the embodiment of Malkhut i.e. the Shekhynah in exile, in 
the worlds lower than 'Azylut, when there is no substantial Feminine Waters to raise 
Them to Azylut. Therefore She drops again, to a point below Zeyr, and apparently, even 
further, into the lower created worlds, with no guarantee that She will be able to rise into 
Azylut. [and see above, regarding the word bi’Ahavah]. 

The state of the Zivvug between Yaaqov and Rahel that RH”V profiles [which we 
summarized above], when it takes place in Azylut, but in Their lower aspects, comes as a 
result of the ability to raise the Feminine Waters to the lower Parzufym of Azylut, but not 
higher. In such a case, which apparently RH”V regards as the [ideal] situation after the 
demise of his teacher, [due to the perceived paucity of capable meritorious souls] the 
lower Parzufym of Azylut can only attain to various levels of the Mobyn dYeniq’a, so that 
Their Hesed Gevurah and Tiferet attain to some level of expansion to the outer aspects of 
Mohyn, as we read in certain passages of QT. And compare there, p. 87a-b, where the 
Zivvug haAmydah rises to the level of Ibur vYeniq’a, [and see ibid. p. 89b and see p. 
94a-b], to ibid. pp. 89a-90a, where Their Hesed, Gevurah and Tiferet actually rise to the 
entire range of Their Three Supemals [and there, on p. 89b we find indicated a Zivvug 
between Yisra’el and Rahel as is the case in what is quoted above from ThM fol. 16a, at 
the beginning of this note, albeit when Yisra’el Sab’a uTevunah and ‘Ab’a v’lm’a unite; 
but rather than the lower ascending to the higher, the higher descends to the lower], and 
compare this last citation to ibid, page 92a, where all this is taking place through the 
lowest manifestation of the Ibur state of Yaaqov and Rahel within Yisra’el Sab’a uTevunah ; 
whereas on Holidays, this takes place through the middle aspect of Yisra’el Sab’ a uTevunah, 
and on Shabat, this takes place through Their highest aspect, but apparently, when They 
are manifesting only the 7m ’a aspect of ‘Ab’a v’lm’a. 

This may be similar to what was described above from the Or haHamah : i.e., that 
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in intercalating this [and see DS lc.4 where the general forms of these intercalations are 
implicit], we would say that the lowest aspect of Yisra’el Sab’ a uTevunah is equivalent to 
the manifestation of Zeyr vNuqvv’a in Yezyrah, whereas on Shabat, They rise to the 
highest state of Yisra’el Sab’ a uTevunah, but this still manifests only as Bery’ah [in that 
‘Im’a is the Keter of Bery’ah]. We may speculate regarding the Zivvug of the Holidays, 
[based on what we find written by the AR’T that discusses the differences between the 
weekdays, holidays, and Shabbat - although there, it is with regard to theZivvugym of the 
lower Parzufym in Azylut - in PEH Sh. Myqr’ay Qodesh chapter 5, and see MS Heykhal 
Shlomoh 70a fol. 123a, where the attribution to the AR’T is confirmed], that when intercalated 
within the contexts of these Ziwugym take place by mediation of the ‘Seals’, in the lower 
Worlds [and see above chapter 3 and in this note, section 6], the Hoi haMo'ed Ziwug 
manifests the full Mohyn of Yezyrah whereas during the holiday, it is in the seven lower 
Sefyrot of Bery’ah, whereas on Shabbat, it is the higher Heykhalot of Beriyah that are 
manifesting. And see above note 381, from which it is implied that the Ziwug of Ibur 
vYeniq’a [in the silent and public Amydah correspond to the lowest aspect of Nezflh and 
Hod of Atyq’a, and of all three aspects of Nezflh and Hod of ‘Arykh ‘Anpyn\ whereas the 
[relatively] complete Ziwug includes the middle aspects of the Nezah and Hod of Atyq ’a. 


6} Ontological Intercalations. Historic Examples, and Possible Conclusions 

It seems to me that all of this variation-speculation by RH”V may tell us about his 
existential uncertainty, or perhaps about ontological uncertainty as such, which engenders 
different possibilities of Ziwug manifestation, and about what the AR’T actually thought 
was possible, as a result of human effort, with reference to the generation-of-merit, or its 
absence. Needless to say, the overwhelming majority of the Lurianic sources refer to 
these Ziwugym as taking place in Azylut , and the ontological designations in RH’V’s 
statements in the Or haHamah seem to have had no effect on the subsequently compiled 
Lurianic Kawanot Prayerbooks. 

In addition, we may understand the implications of the Ziwug by means of the 
‘seals’ of Malkhut referred to in ‘ Or haHamah. as relating to the fact that [as related in the 
Zphgr vol. 2 fol. 167a, and the AR’T in ShMRzl fol. 5a-b] when the Temple stood, the 
Gardener [i.e. God, or the Tif eret of Zeyr] entered to Her place, as She rose up to within 
Azylut. Now however, the higher levels of Azylut manifest only as the ‘seals’ of the lower 
worlds [as the lower extensions of Yesod of Zeyr, and Malkhut and see fol. 5a-b of 
ShMRzl]; so that even the Ziwug involving the lights of Azylut takes place through the 
mediation of these seals of Azylut, within the lower worlds. To explain the extreme 
reticence in the Lurianic Corpus to discuss these Ziwugym as they take place in the lower 
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Worlds, see Shakav Drush # 12 of Pesah with reference to the dangers of discussing the 
Zivvug as it takes place in a state of Qatnut, which would explain why these designations 
are not found anywhere in the Lurianic Corpus, only in the (ostensibly non Lurianic) ‘ Or 
haHamah [Indeed, on the face of it, it is astonishing that RH”V would write such a 
statement that contradicts all the stated ontological designations of the Kawanot as 
described in the Lurianic Corpus, and it is no wonder, that it does not appear therein. 
There is one place in the Corpus where such designations may be implied, and see 
ShaKav fol. 61c, where we read that the night time is in the World of Asyah, the weekday 
corresponds to the World of Yezirah, and Shabat corresponds to the World of Beryalv, but 
what he does not say there, is that these are the locations of the Divine Zivvugym\] 

This understanding of the ontological intercalation of the locations of the Zivvug 
that also enables a ‘Complete Zivvug ’ is apparently the one taken by the YfSh in his 
commentaries on EH Gate 34 chapter 1 [in vol. 2 fol. 44a-b, and see there, where he 
references EH Gate 13 chapters 13 and 14 as compelling him to intimate an interpretation 
the phenomenon of this Zivvug described there, with reference to Tiqun Nuqv’a (in EH 
Gate 34 chapter 1) as associated with the workings of the Hahu Ruha in the context of the 
‘Or Zarua ]. Indeed there, the YfSh differentiates no less than 125 possible general levels 
of soul-spark development that may be effected by such a Zivvug ; from the Nefesh of 
Malkhut of Asyah to the completion of the Hayah of ‘Azylut, which is where the Zivvug of 
'Or Zarua laZadyq originates, that provides both the Masculine and Feminine Waters. 
And see below. Appendix n, in the citations given above, at the end of note 361, where it 
is implied that for RH”V to have been able to enact these Ziwugym he needed to acquire 
all of the five levels of his Ruah i.e. so as to be able to manifest the full range of the 
World of Yezyrah, including its integration into the World of Azylut [and see in Appendix 
II note 104 regarding the level attained by RH”V by the time of his teacher’s demise]. 

This may be the reason why the AR’T did not impart to him a whole series of 
Kawanot , such as: the raising of the Ziwugym to the ‘Ayn Sof via Qriy’at Shma or the 
Kawanot of Qriy’at Shma for Shabat, or the meanings of the unions of the Parzufym 
within the Keter of Beriyah, or the raising of a human soul-spark entrapped in food [and 
for other Kawanot and for the sources regarding what was just mentioned, see the Hebrew 
Appendix, “Authentic Quotes”, section 2 # 12]; all of these ostensive Kawanot have in 
common, the makings of a ‘Complete Ziwug’. However, since some of these matters are 
derivable in principle from the Lurianic Corpus, as indicated above, perhaps RH”V figured 
these matters out for himself, and obscured them in his writings, from surface understanding. 
And see Gate 42 chapter 14 [ibid. fol. 93c-94d], comments A and B by the YfSh. where 
the intercalations mentioned above seem to be implied. And see in EH Gate 42 chapter 4 
[on fol. 94c - the chapters of that Gate are not in order] where we find the Ziwug of the 
‘Or Zarua laZadyq is intercalated into the lower worlds in the context of a theoretical 
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discussion of the stages of the soul; and see YfSh on EH Gate 44 chapter 2, comment A, 
however where apparently, the need for this intercalation is the result of the Transgression 
of Adam, and not the destruction of the Temple [this is also what is implied in the citation 
mentioned above, from ^haKav fol. 61c, although, as in the above-quoted section from 
the £>r haHamah , the reason given is the ( myut haYareafi) the diminution of the Moon]. 

Such an approach may also be indicated by R. Shalom Sharaby’s assertion [see his 
long comment in EH Gate 15 chapter 1, and see in NhSh fol. 30b where he explicitely 
states that the Ziwug of Or Zarua laZadyq enables the creation of ‘new souls’ via the 
weekday Ziwug , and see above, and n. 255 regarding his position on the Nequdot and see 
- ShGil sections 6, 7, 12, and 18]. There he concludes that of the eight general levels of 
Ziwug between ‘Ab’a v’lm'a [i.e. not including the original two levels of Hahu Ruha - 
the original Ziwug of ‘Kissing’ for the sake of the creation of the (outer) Angelic realm, 
and the Copulative Ziwug for the sake of the (inner) creation of the first human couple; 
and with the exception of the lowest two Ziwugym, which are for the sake of the sustenance 
of Angels, and for emergency sustenance (which is a basis for the potential to fulfill the 
Kavvanot Mizvat Shyluat haQen ); including the maintenance of the holy-sparks within 
the Qelypot], all Ziwugym between ‘Ab’a v’lm’a have the potential to create ‘new souls’ 
of various levels, and can be construed as Complete Ziwugym - with the exception of the 
eighth level, which involves the Ab’a v’lm’a of Azylui in Its non-extended form, on the 
level of the Zyhar’a 'Ila’ah of Adam on his Azylut level; the only level that ascended as a 
result of the transgression of Adam [and thus, he would say that the Zyhar’a Ila’ah of 
Adam on his Beriyah level is what is referred to by the second level, discussed in the 
IhMz fol. 79d, discussed above, in this note at the end of section 4, and that this level 
descended, but did not ‘fall’]. Whereas most of the other levels had sparks that descended 
into the Qelypot and when they are purified, become new souls of various levels [and see 
ShGil section 6 p. 60]. 

This is the meaning of all successful Ziwugym of Azylut taking place in the lower 
worlds. And see the continuation of RH”V’s text following the quote, in the ‘Or haHamah 
fol. 198a-b, which alludes to the phenomenon of the conscious reincarnation of the 
Zaddyqym, and as indicated there, such a text apparently exists in an expanded version, in 
the thus far undiscovered complete MS of R.A. Azulai’s ‘Or haGannz [and see Meroz: 
Dis sertation P- 49 where she discusses the MS JTS of N.Y. # 2155, which does not go as 
far as Zohar vol. 2 fol. 167a; nor is it in any of the five MSs of ZoharO mentioned in ibid, 
p. 65, nor does it appear on the Table of Comparisons on pp. 75-78 probably because it 
was not written by the AR”I himself]; but see ShMRShB fol. 2 Id, on that section of 
Zohar [vol. 2 fol. 167a], where RJT V refers us to ShaKav on Zvzvt chapter 1, fol. 4b, 
where this Ziwug is associated with the creation of the souls of Gerym; and see YfSh on 
this section, comment D on fol. 2d, where he points us to his comments brought above, at 


290 



the beginning of the previous paragraph, with the notable exception of his comments on 
EH Gate 44 chapter 2. 

Thus, RTT’V’s statement does not necessarily bespeak pessimism, but may assert 
the ‘places’ of the Ziwugym. And the various levels of potential integration with the 
higher levels [as indicated above from OT1 . still stand, so as to differentiate the potentials, 
as they effect the ‘sealed’ levels of Azylut, and are experienced, as intercalated in the 
lower worlds, based on the manifest level of generated merit. The primacy of Yisra’el 
Sab ’a uTevunah in Kawanot Qriy’at Shma then, is due to the Ziwugym of Azylut taking 
place in extension in the lower worlds, but at the same time, Yisra’el Sab’ a uTevunah 
may, under circumstances of sufficiently significant Feminine Waters act as a maavar of 
effluence from ‘Ab'a v’lm'a - and higher. 

It seems to me that such a reading of the Lurianic situation would find as misleading, 
a metaphoric-literalism and a reductionist understanding of age-designations given to 
Zeyr, as we have discussed above, in note 370 [although there is no compelling reason to 
say that R. Sason Mizrahy would insist on such a limiting literality; he may have merely 
expressed himself with typical Lurianic reticence, and his designation refers to the minimal 
state of Zeyr ; although the questions regarding this raised in the notes following 370 still 
seem to counter his designations]; and the evidence seems to point to RH”V also, as not 
having accepted fixed designations as to the potential of Zeyr, even on a plain weekday, 
given that every Ziwug, even on the level of back-to-back, is the result of human effort 
[see the end of chapter 6 of EH Gate 8]. And furthermore, with regard to the in-principle 
‘non-fixedness’ of the weekday Ziwug of the Morning Prayer in the writings of RH”V, 
we point to the variant construals of the Molyyn of this Ziwug in the SI mentioned above, 
and to the different apparently veiled nuances in the ShaKav . of the Kawanot Qriy’at 
Shma and Amydah. 

It is important to reiterate, that these DSs indicate quite clearly that one receives 
the [more or less] full picture of any central topic in RH”V’s recensions of Lurianic 
Kabbalah, only by taking an intertextual approach, and gathering the relevant allusions, so 
as to arrive at more a contextually ramified ‘complete picture’. Most likely, this is a 
feature of both, Lurianic esotericism and scholarly elitism. Thus, for all of the ‘verbiage’ 
of this ‘school’, its relevance as a spiritual path to be contemplatively practiced, is disclosed 
only to [B.T. Hagygah fol. lib] ‘the wise who discern from knowledgable experience’. 

In conclusion, with regard to the general Ziwug of the Morning Prayer, see EH 
Gate 36 chapter 4 [from the OY p. 132b] where we read that the Ziwug of Yaaqov vRahel 
[i.e. of merely the Tower half’ of Zeyr vNuqv’a ] did not exist as an option prior to the 
Second Temple period, and originated only at that time; [and it seems to me that the ‘Or 
Zania laZadyq aspect of this Ziwug is what is described in the PIdZ of ShMRSh fol. 
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of the Kavvanot haAmydah , and the reach and range of potentials inherent in these 
Kavvanot, this section of the dissertation concludes by reiterating two observations 
that stand at the center of my claims regarding the nature of Lurianic theurgy: 


- 1 - That the readily observable ‘preoccupation’ with ‘merit’ in the 
Lurianic theurgic service involves the Kavvanot practitioner in the dialectical 
development of moral conscience and self-awareness; 384 


- {and; based on combining our examination in chapter 3, of the Lurianic 
description of the ideal inner state wherein Kavvanot practice takes place, with our 

57a-b, which is based on Zphar vol. 2 fol. 236b; and see above, the end of section 5 of 
this note]. And in the QY we read that the weekday Ziwug of the exilic period continues 
on the level of the Second Temple period. Regarding this, it seems to me [and see 
ShMRS h fol. 34c-d and fol. 5a-b of ghMRzl] that during the Second Temple period, in 
principle, this was a ‘constant Ziwug', and if merit warranted, the Ziwug could manifest 
higher levels; whereas during the exilic period, it is not a ‘constant Ziwug, but manifests 
due to rudimentary Kawanah in prayer [although if merit (and the unknown circumstances 
of the liberation of sparks) warranted, the level of Ziwug, even during the week, can be 
higher; albeit with reference to the lower worlds, the higher levels of this Ziwug would 
manifest there as a Back-to-Back Ziwug' [and see above, the beginning of section 3 of 
this note, from the long note in chapter 35 of SfhG fol. 55b-57b regarding the ‘Back-to-Back 
Ziwug' between Yisra’el and Le’ah], i.e. bringing soul sparks to the higher realms, which, 
vis-a-vis the lower realms are not manifesting yet; and these realms would manifest as 
Face-to-Face on Shabby]. 

Being the manifestation of the ‘lower half’ of Zeyr vNuqv’a, its principle aim is 
the purification of the lower holy sparks, associated with the mundane weekday activity. 
And see below. Concluding Section # 1, where I offer the reasoned conjecture, that the 
although ultimate quality of all soul-sparks are the same, they are not the same with 
regard to their stages of development. 

384 See R. Elior [1992] who discusses the dialectical relationship, but seems to ignore 
the ethical context. And see R.Y.M. Hillel, GalevhaYam. pp. 236-238, with reference to the 
practice outlined above, in Appendix 1, where he associates the practice of self-examination 
with the self-reconstruction into a Kis’e for holiness, in the process of prayer. And see above, 
Chapter 2, where I presented my reconstruction of the teleological theodicy behind Lurianic 
theurgy, and see also below, ‘Analysis of Texts’ # 1. 
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demonstration in chapter 4, of the valences in the nature of the reaches and ranges 
of the potential unitive theurgy of Lurianic Zivvug } : - 


- 2 - No two moments are alike, when the creative implications of the realm 
of meaning meet with the active context of the practitioner’s use of the - albeit 
specified - language of the Lurianic Kabbalah, when of foremost concern, is the 
devotional sensibility of unitive awareness. 385 

In our next section, presented here as Appendix n, 386 we will profile a great deal of 
the content that has already been discussed, through the prism of the Lurianic 
eschatology of personality; in its soteriological, moral, pedagogical-practical, and 
interpersonal-historical dimensions. The aim of this examination, is twofold: 1. to 
further strengthen my hypothesis regarding the significance of noting the subtle but 
significant differences in the expression of Lurianic Kabbalah, between the AR”I 
and RH”V which we have pointed out here, as pertains to the daily practice of the 
Lurianic KawanoV, and 2. to phenomenologically illustrate in various contexts, one 
of the central components of the Lurianic contemplative life; Tor at halbur - the 
doctrine of ‘soul-impregnation’, whereby the practitioner becomes alligned with 
the ‘souls of ZadyqynT , who may or may not be directly connected to one’s 
‘soul-root’ . 


385 See above, at the end of note 370. 

386 See Kallus, forthcoming, 2002. 
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APPENDIX IT 


Pneumatic Mystical Possession and 
the Eschatology of the Soul in Lurianic Kabbalah 


A. Introduction 

Recent research has pointed out the fact that at the forefront of interests in the circle of 
R. Isaac Luria (the ‘AR”I) were types of mystical speculation and practice which 
focused on discovering and connecting with the soul roots of its members. 1 This 
pursuit was even more central for them than the cosmogonic theories which so interested 
an earlier generation of Kabbalah scholars, 2 though the two issues can not in fact be 
separated. 

Evidence for this can be found in the diary of RH”V, the ‘AR’Ts chief disciple, 
wherein one finds that the issue of soul roots continued to occupy the minds and 


1 Y. Liebes, "The Messiah of the Zohar: On R. Shimon bar Yohay as a Messianic 
Figure," [Hebrew], p. 109 and n. 95 there. This section is missing in the English version 
published in Liebes. Studies in the Zohar . See also Liebes, "New Trends in Kabbalah 
Research," [Hebrew], and P. Giller, "Recovering the Sanctity of the Galilee: The Veneration 
of Sacred Relics in the Classical Kabbalah,". 

2 See Gershom Scholem, MTJM. pp. 244-286.- Most of his discussion centers on 
Lurianic cosmogonic theories and his historiosophic assertion that these resulted from the 
AR’Ts speculations arising from the trauma of the Jews’ expulsion from Spain. He devotes 
pp. 279-283 to a general discussion of Gilgul but does not discuss the soteriological side of 
Ibur, or the personal soul issues of the members of the Lurianic circle. In his seminal article, 
"Transmigration,", he discusses the historical development of the distinction between Gilgul 
and Ibur in general. In his section on the Lurianic doctrines concerning transmigration, pp. 
228-241, there are a few brief comments on Ibur and soul roots (p. 234), but no discussion of 
the central role of ibur in Lurianic soteriology, nor is there an investigation of issues directly 
related to the members of the Lurianic circle. Isaiah Tishby, in Doctrine , contains no 
discussion of these matters. 
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dreams of RH”V’s circle long after the passing of the ‘AR”I in 1572. 3 For example, in 
a 1608 entry Rif’V records the dream of a disciple in Damascus, one of many such 
dreams experienced in his circle. 4 The student dreams he is with RH”V visiting the 
graves of the righteous around Safed, an important Lurianic practice. 5 While immersed 
in this apocalyptic dream atmosphere, he discusses the relationships of the souls of 
Mishnaic sages and Biblical personages to the soul of ‘Adam. 6 

Interest in the issue of soul roots can be found especially in the literature on theurgic 
practices for achieving higher levels of soul manifestation in order to expedite the 

3 See section F below (On the Discovery of Past Lives); ShG . Chapter 35; ShGil. . 
Chapter 39; RH”V, SHez esp. Appendix 1, pp. 250-253; and see next note. 

4 SHez . pp. 89-91 #13, a dream of R. 'Eliyahu Ami'el; and also pp. 98-99, #24 (ca. 
1608), a dream of R. Yizhaq ’al Atyf; pp. 132-133, #70 (ca. 1610), a dream of R. ‘Elyahu 
Najar. Note that R. Shmu’el Vyt’al regarded himself as a successful practitioner of this 
technique. See ShGil. end of Section 39, p. 385. 

s See ShRhOd. fol 27b-28a, 43a-b, where the principle texts of these practices are 
found. Essentially, it is as if the higher attributes. Wisdom and Understanding and the Divine 
Names associated with them, as well as the lower attributes Harmony and Kingship and the 
Names associated with them are seen as discrete entities identifiable within the practitioner. 
These also have a contiguous connection to both the life energy of the deceased Tfidyq and 
the manifestation of these attributes within the Divinity. The person may attempt to enliven 
and unite these attributes within himself for the sake of activating them within their other two 
fields of sentience — the deceased Zadyq and the Divinity. He is successful if his intentions 
are proper, and he then achieves the ability to commune with the deceased Zadyq and learn 
from him. For alternative kabbalistic views on the nature of theurgic symbolism, see Boaz 
Huss, "R. Joseph Gikatilla’s Definition of Symbols and Its Influence on Kabbalistic 
Literature," [Hebrew], And see above, Chapter 1 section E and chapter 4 DS 4c.2 and notes, 
and DS13f and notes, for extensive discussions of the nature and phenomenological 
nomenclature of Lurianic symbolism. Regarding the use of this Yifj,ud in Lurianic prayer, see 
above, DS13f and note 361 and see chapter 3; and regarding RH”V’s personal use of it, see 
below, Analyses of Texts, # 3. 

6 For the dream atmosphere of such activities, see SHez . p. 90, where the 
colleagues go to the Holy Temple and read from an ancient Torah scroll the words "The Lord 
will do battle for you..." (Exodus 14:14). 
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soul’s attainment of eschatological fulfillment. 7 This literature discusses soul roots 
and soul families, 8 as well as the different types of “new” souls, and the cosmic 


7 These states are attained by means of three theurgic practices; one performed in 
the day and two at night: 

First is the falling on the face Ziwug (. Nefylat ' Apayim ) following the Amy dah of the 
morning prayer, by uniting with the potential of one’s as-yet unredeemed sparks. Through 
this form of theurgic union one may attain to the higher levels of the root of one’s soul, up to 
and including the emanated level; or, if the root of one’s soul is from the World of Action 
(Olam ha-Asyah) one can attain to higher levels of Tyqun than enabled by one’s proximate 
root by having the higher levels incarnate within someone else, such as one’s son. See EH. 
Gate 39, Chapter 4; ShaKav Shaar Nefylat ‘Apayim Chapter 3 fol. 47c; ShGil Sections 3, and 
especially 19. Regarding one possible meaning of ‘one’s son’, as referring to the state that 
one begins with in one’s future incarnation, see below, the first source in note 23; and 
regarding this, as referring to one’s own future thoughts of holiness, see chapter 4, note 178 
[ofDS 4c.3.1], 

Second is in the reading of theShma prayer before sleep. Herein one with a "low 
(spiritual) birth” may attain to levels higher than the root of one’s soul, by performing a 
Yihud based on the verse "In Your hand do I entrust my spirit" (Psalms 31:6). See ShaKav . 
Shaar Derushey ha-Laylah, Chapter 10. This operates separately from the possibility of 
attaining to levels above one’s root based on Ibur, on which see below. 

Third is a Yihud made at night with the verse "My soul longs for Thee..." (Isaiah 
26:9), designed particularly for those whose higher functions were repaired in earlier 
lifetimes, but who had to nonetheless incarnate into levels below those that can accommodate 
one’s higher functions; or for the accelerated development of first-time souls. See ShaKav 
Shaar Demshey ha-Laylah ibid; ShGil. Sections 3, 7. 

A long fragment which may have been written by the AR"I himself, or, more likely, 
by RH” V, immediately upon hearing it [as evidenced by the enthusiastic language at the 
beginning] concerning this last practice has escaped the attention of scholars. See ZohaRq 
fol. 107d-108c. These fascinating practices deserve separate analyses, which I intend to do 
elsewhere. 

8 See Scholem, "Transmigration," pp. 215-218 for an earlier kabbalistic doctrine of 
"soul sparks" from TqZ . and pp. 231 ff. for the Lurianic formulation. According to Scholem, 
the term "soul family" originates with R. Solomon Alkabez, and was used by his disciple and 
brother-in-law, R. Moshe Cordovero. It apparently occurs only once in the Lurianic corpus, 
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ecology underlying the theurgy, which produces them. 9 There is thus a major distinction 
in these writings between new and reincarnated souls. 10 The texts consider differences 
between reincarnated souls and “soul impregnation” Qbur), and the implications for 
moral responsibilities between souls sharing the same root. 11 

The following discussion of these issues presents a schematic topology of possession 
and “soul impregnation” phenomena, along with a discussion of their implications in 
Lurianic Kabbalah. This material is then applied to the personal diary of RH”V to 
outline RH”V’s soul pattern, as well as differences in the approaches of ‘AR”I and 
RH”V to the use of these ideas. The entire range of issues concerning the eschatology 
of the soul mentioned above are considered as they arise. 


B. Possession and Soul Impregnation in Lurianic Kabbalah 

Various relationships between the souls of the living and the dead are discussed in the 
Lurianic literature. No terminological distinction is made between possession and 
impregnation of the living by the dead, but RH”V posits the following distinction 

in ShPs . fol. 31a. But as Scholem points out, the AR"I preferred the term "soul root." See 
Scholem, "Transmigration," pp. 224-5 and n. 64 there. 

9 The idea that there are "new souls" being created as a result of the merit of the 
generation goes back to the earliest period of the Kabbalah, the time of the Bahir and Rabbi 
Isaac the Blind. See Scholem, "Transmigration," pp. 204-205, 207. Concerning Lurianic 
Kabbalah, where this is a central motif, Scholem says nothing. I discuss this extensively, in 
chapter 4, and see DS 4c3.1, DS 13 and notes 307, 353, and 361; and in DS 14, note 383 
sections 3.1, 4, and 6. And see ShGil . Sections 6, 7, 12, 16. There the AR"I distinguishes 
between three levels of "new souls"; and see ShMRzl. fol. 5a-b, where a fascinating 
allegorical interpretation of B.T. Bava Qama 21a is presented. Merit, as the cause of the 
creation of "new souls" is described based on a principle of reciprocity. There is also a 
discussion of the cosmic Union (Zivvug) effected by the Zadyqym during the period of exile. 
See more on these matters below. 

10 See above, note 7, the third practice. 

11 See Analyses of Texts # 2 below. 
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between Gilgul (reincarnation) and Ibur (impregnation). 12 Gilgul refers to the entrance 
of a soul into a human body at birth for the sake of the soul’s self-rectification, while 
Ibur refers to the various possibilities of influence between related souls— i.e. souls 
whose spiritual sparks share a given root or root pathway. 13 The hierarchy of such 
influences is described below. 

The term “soul roots” refers to the six hundred thirteen spiritual limbs of the original 
Great Adam, who contained all future souls within himself. 14 Each limb of the Great 
Adam corresponds with one of the Torah’s six hundred thirteen commandments on 
the one hand, 15 and with particular biblical personages on the other. 16 These latter 
include Cain, 17 Abel, 18 Abraham 19 , Sarah 20 and others, each representing certain particular 


12 See ShGil. Section 2, pp. 21-25. 

The term "root pathway" does not actually appear in the Lurianic corpus, but the 
idea is very much present. If the "soul root" refers to one of the spiritual limbs of the Great 
‘Adam, a "root pathway" refers to what might be called the root of the root; i.e. the more 
primal souls — those closer to the original ‘Adam, such as Qayin [Cain] and Hevel [Abel]. 
See Section D below on RfT’V’s root pathway, and section F. 

14 See Scholem, "Transmigration," pp. 229-231, and notes 78 and 82 there. 

13 See Scholem, "Transmigration," pp. 231, and 220 for an earlier Kabbalistic version 
from the TqZ ; and see below, section F. 

16 It is important to stress that most of the biblical personages are not actually 
classified in the authentic Lurianic writings. In Sefer Oilgnlev Nosh amor by the Italian 
Lurianic Kabbalist R. Mensem Azaryah de Fane is a much larger number of biblical 
personages than one finds in the Lurianic writings of RFT’V, though not all are mentioned. 
Some of de Fano’s information came from R. Israel Sarug, about whose authenticity as a 
direct student of the AR”I, a scholarly controversy exists. Perhaps there were other avenues 
of genuine Lurianic Kabbalah that reached de Fano, or perhaps he derived this knowledge 
from his own pneumatic sources. See also. Analyses of Texts # 1 section 10. 

17 See. Scholem, "Transmigration," p. 236 and n. 93 there, where he understandably 
expresses surprise and consternation regarding the elevation of the status of Cain. In virtually 
all of pre-Lurianic Kabbalah, Cain is regarded as being the expression of the evil side of the 
Tree of Knowledge, but in Lurianic Kabbalah he is elevated to the status of one of the highest 
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soul roots. Thus, there are six hundred thirteen original soul roots. It is important to 

note, however, that in the extant Lurianic literature, the lists of these correspondences 

21 

are far from complete. 

According to Lurianic theory, souls from a common root have responsibilities toward 
each other in enacting their part of the cosmic Tiqun (repair of the world). 22 Each 
individual soul spark is given three or four lifetimes in which to repent for its sins, 23 
and the other souls from the same root, whether alive or dead, are responsible to help 
that soul achieve atonement and rectification. Only if a soul becomes detached from 
its root, through the continuous transgression of a Torah commandment punishable by 
Karet (severance from the totality of souls in this world and the next), does the 


"new root souls." See also section F below for further discussion. 

18 Cain and Abel are considered the roots for second-level "new souls". See ShGil . 
Section 6, pp. 66-73 and passim. 

19 Abraham and the other Patriarchs are considered one configuration of the primal 
souls which is part of all souls, as well as part of the Divine Face ( Parzuf) Zeyr ‘Anpyn. See 
ShGil . pp. 89-90; ShG. Chapter 14, fol. 22b, and see ShaKav. Drushey Rosh ha-Shanah, 
Chapter 8, fol. 98c 

20 See EH. Gate 50, end of Chapter 4. Regarding the roots of Rahel and Le’ah in 
connection with souls, see Gate 32 chapters 1, and 2. In general, however, women do not 
undergo Gilgul according to Lurianic Kabbalah, because they are exempt from studying 
Torah. See ShGil. Section 9, p. 79, and compare Section 20, pp. 140-141. Here it implies that 
the feminine soul is distinct from the masculine soul. Yet there is a long discussion in ShPs. 
Parshat Vayer’a, about the nature of the feminine soul that is incarnated in a masculine body. 

21 See section F of this appendix: On the Discovery of Past Lives, and Concluding 
Section # 1, below. 

22 See SMi Chapter 4, fol. 6b-7a. 

23 See ShGil . Section 4, p. 46, where the 3 and 4 lifetimes are associated with the 
verse in Exodus 20:5. And compare ibid. 34:7; and see below Analyses of Texts # 2 and note 
20; and see ShG . Chapter 6, fol. 10b, where it states explicitly three incarnations, not 
counting the first. 
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responsibility of other souls for that root cease. 24 


The general result of Karet in such cases is that the souls of saints no longer “impregnate” 
the sinner with thoughts of repentance and remorse. 25 Instead, another soul from that 
root which has itself been punished with Karet, is sent by Providence with the soul of 
a Zfidyq (righteous person) from the same root to separate the little good left in the 
sinner, so it can be transferred to other souls from that root. The evil core, now bereft 
of any holy sparks, eventually self-destructs. 26 This, in a nutshell, is the rather cruel 
economy of negative Ibur, which sometimes furnishes the background of Dybuq tales. 


24 See previous note, andShO, Chapter 6, fol. 1 la. See also ShGil . Section 4, pp. 
46-47, where we find a distinction between the spark oitheNefesh, which suffers Karet for 
certain transgressions committed over four lifetimes with no improvement at all, and the 
spark of thcRuah and Neshamah, which are potentially associated with this soul spark that 
does not suffer this punishment. See also # 2 of the Analysis of Texts. 

25 See ShPs, fol. 39c; SMiM, Section 4, p. 46 and Section 22, p. 159. This entire 
section deals with the wicked who are not destroyed after four incarnations, but instead 
undergo expiatory incarnations into lower forms of sentience, such as stones, plants or 
animals. These may refer to the souls of the wicked discussed in the previous note. See also 
p. 153 of ibid, concerning the Kaf ha-Qele — the incarcerating sling of the void, out of which 
the spirits attempt to escape by becoming Dybuqym. See also Madseh Shel ha-Ruah, where 
the exorcism by RH”V is discussed. This appears as an appendix after Chapter 40 in most 
editions of ghQil , but is missing in the edition used in this paper. Although the idea of Kaf 
ha-Qele appears only twice in the entire Lurianic corpus, it played a central role in Dybuq 
stories. Apparently these are the wicked ones referred to in the previous note. See especially 
R. Judah PatayahMinhat Yehudah: Ha-Ruhot Mesapmr [Hebrew]; the author was a great 
Kabbalist and exorcist of the first half of the 20th century. This fascinating document details 
the expiatory incarnations and Dybuq activities of the Jewish villains of the Shabajay Zvy 
movement, and deserves a separate treatment, particularly in connection to its use of both 
Lurianic and folk materials. See the Ph.D. dissertation by J.H. Chajes on Jewish exorcism in 
the early modem period for a more extensive discussion of many of these issues, and see 
below, # 1 of the Analysis of Texts: His Portion and His Neighbor’s Portion— A Moral 
Problem. 

26 See previous note. 
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There are, however, Zadyqym (alive or dead) possessing such a degree of selflessness 
that instead of seizing the merits of these lost souls, they hold that merit in safekeeping 
and continue trying to influence the wayward spark toward repentance. Generally, at 
the end of each of the soul’s three lifetimes of opportunity to repent, 28 any unrepentant, 
cut-off soul spark loses its individual connection to its accumulated merits. The only 
exception is one who is cared for by one of these selfless Zadyqym. In such a case, 
when the soul spark finally does repent its previous merits from each life are retroactively 
returned to it. In the Lurianic Kavvanot (intentions) of the Silent Prayer one begs to 
be aligned with this type of selfless Zadyq} 9 

It should be emphasized that when the soul of the Zadyq impregnates the soul of the 
sinner with thoughts of repentance, the Zqdyq is under no obligation to actually be 
attached to the sinner’s soul if the sinner goes on to fail his tests. The impregnation 
( Ibur ) of the Zadyq exits at that point, though it may return to try again. Thus the 
Zadyq stands only to gain by rectifying a soul with which he or she shares a soul 
root. 30 The departed Zadyq , or the living Zadyq’ s soul emanation 31 is under no personal 

27 See ShaKav . Shaar Kavvanol ha-Amydah, Chapter 6, on the blessing "Al ha- 
Zadyqym ", fol. 36d. This passage is translated below, section F, # 6. See also ibid, Shaar 
Nefylaj ‘Apayim, Ch. 2, fol. 47a-b. It is highly significant that in the Lurianic system there 
are Zadyqym who transcend the "normal" functioning of the justice of Divine Providence, 
functioning in the realm of duality (PariufZeyr ‘Anpyn). For the theurgic background and 
implications of this idea, see references in the Analyses of Texts Related to Appendix II 
section 3 below. 

28 See ShGil . Section 4, p. 46. 

29 See above, note 27. 

30 See ShGil. Section 2, p. 22. 

31 See ibid, section 3 p. 26. And see SHez p. 148. There he quotes the AR'T as saying 
that his soul is “almost as if it is an Ibur within the soul of RH”V”. This idea - Ibur of a 
teacher within the disciple while both of them are alive - is found in the writings of one of the 
AR’Ts teachers while in Egypt, R. David ben Zimra. See Responsa of R. David ben Zimra 
[vol. 3 # 910, in Hebrew], where we read: 

"It is also recounted in books of wisdom that when a person concentrates on the 
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obligation to help the sinner — it is merely under the general obligation devolving 
upon conferrers of the same soul root. 32 The Zadyq does not need to make his presence 
known to the one being impregnated on this level. 

A higher level of relationship between souls from a common root is the following. 
There are times when a departed Zadyq had transgressed a certain law in his past life 
requiring atonement and rectification, but not to the degree that the soul needs a full 
reincarnation to rectify itself. Instead what this soul must do is find a living person 
from the same soul root, impregnate that person temporarily with his soul, enter a test 
situation involving his unrectified sin, and pass it. 33 When this occurs, both the 
impregnating soul and the one impregnated prosper: the latter by helping a departed 
soul perfect itself (the departed soul being now in the debt of the living soul, as it 
were), the former by becoming perfected. 34 If the departed soul does not pass the test, 
however, and has caused the living soul to sin; this sin may bring another and another 
in its wake, so that the impregnated one had become a ‘worse person’ that he may 
have become had he not been impregnated. Should this occur, the living soul inherits 
the portion of the departed Zadyq in the Edenic way-station before the eternal afterlife. 35 

presence of his teacher and places his heart therein, then his soul becomes bound up 
with the soul of his teacher so that there shall be imparted upon such a one the 
emanated abundance which would constitute an 'extra soul’, and this is called by [the 
sages] the secret of soul-impregnation during the lifetime of both of them [the disciple 
and the master]. This is as it is written [Isa. 30:20]: 'And your eyes shall behold your 
Master’, and it is implied in the verse [Numbers 11:17] ’And they shall stand there 
with you [Moshe], and I shall emanate [upon them] from the spirit [that is upon you] 

lit 

My thanks to Dr. Melila Eshed-Helner for calling this source to my attention. 

32 See above, and ShGfl . Section 2, p. 22, and especially Section 1 1, pp. 94-95. 

33 See ShOil. Section 5, p. 52, and especially Section 11 p. 100. 

34 See Analyses of Texts Related to Appendix n # 2 The Hazards of the Self- 
Rectification of the Incomplete Zadyq. 

35 This is described in the AR’Ts own commentary on the Agadotof the Talmud, 
cited in the previous note. 


302 



A higher level yet of relationship between souls from a common root occurs when a 
living person performs a commandment in a manner similar to the way it was previously 
performed by a certain Z&dyq sharing the same root, whether living or dead. 36 This 
type of action attracts a positive impregnation by a higher level soul than that of the 
person who performed the commandment — the soul of the Zadyq he imitated, in fact. 
Depending on the nature of the commandment and the level of devotion, enthusiasm 
and contemplative attention with which it was performed, the corresponding level of 
the Zadyq’s soul impregnates the person. 37 This effect illustrates the Lurianic principle 
of Reshymu (trace impression), referring to the impact of the imprint of previous 
manifestations of holiness, the effect of which is everlasting. 38 The principle of Reshymu 
is, I believe, the most important pneumatic image used in Lurianic spirituality. 39 The 
subject is often unaware of this type of impregnation as well. The AR’T often told his 
disciples of the impregnations they were carrying with them as a result of special 
commandments or Kavvanot they had performed. 40 This appears to have been a means 
of positive reinforcement. 


36 See ShGil . Section 3, p. 26. 

37 Ibid. 

38 See EH, Gate 6, Chapter 5 (new version), Gate 19, Chapter 1: ShaKav. Shaar Rosh 
ha-Shanah, Chapter 1; Shak haTefylyn, Chapter 5; ShRhOd . esp. fol.la-2a. 

39 See above, chapter 1 section B2, chapter 4 DS 4C1 and 13D and elsewhere where 
I describe this at length as the activated embodiment of the principle of continuity from the 
original Divine autogenesis and discuss the role of Reshymu in this process, as the impetus 
for the effect of the theurgic activity of the righteous. The Reshymu are implicit on the higher 
level, and are differentiated and consciously activated in the emanated and created stages 
through sacred contemplative activity. I also discuss how, in the course of practicing 
Kawanot during the daily Lurianic regimen, voluntarist elements (which create new 
Reshymu) and "theurgically automatic" elements resulting from earlier Reshymu, are 
intermixed. 

40 See # 1 of the Analysis of Texts, Section VI; ShGil. Section 17, p. 130: STAr . 
pp. 175-177. 
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The impregnations acquired in this manner can be compounded. RH”V speculates in 
one of his writings on the subject about a vertical chain of ten souls over a given soul 
which connect it to its ultimate root . 41 Some of the ten may be souls of Zadyqym 
whose ultimate roots are of a higher level than the ultimate root of the particular soul 
that is related to them, thus enabling a soul to rise to levels beyond those accessible 
to it in accord with its original ultimate root . 43 At any given moment, a soul may also 
have as many as three impregnating souls working simultaneously within it . 44 If the 
soul is worthy, it attains a single impregnation, then a second and a third; it proceeds 
vertically along this chain of impregnating souls. Since there can be no more than 
three of these at a time, the lowest one falls away each time a higher one is appended, 
until the soul finally reaches its ultimate root . 45 The reason for the limit of three 

impregnating souls has to do with the schema of soul levels , 46 to which we will now 
turn. 

C. Soul Levels 

The lowest level of the soul in Lurianic Kabbalah is the Nefesh — the soul which 
animates the physical body, associated with the World of Asy’ah (the material World 
of Action). Above this is the Ruah, the animator of the emotional realm, associated 
with the World of Yezyrah (Energy-Formation). Above the Ruah is the Neshamah, the 
individual mental-conceptual consciousness originating in the World of Bery’ah 
(Creation), from the Divine Throne. Above these are two transpersonal levels, as it 


41 See ShGil . Section 5, pp. 53-54. 

42 See ShGil . Section 2, pp. 20, 22. 

43 See below after note 48. 

44 Seen. 41. 

45 Ibid. 

46 This is my surmise, based on my explanation below concerning the five-part 
division of the soul. This itself is based on Lurianic sources, such as those adduced in the 
next note. Two of these are "surrounding" lights, which are not "enclothed" in it. 
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were: Hayah, associated with the World of Azylut (Divine Emanation), and Yehydah, 
associated with the Keter (Crown; the transcendent element) of Azylut 47 Since only 
the first three levels of soul are embodied, the individual is limited to the direct aid of 
only three impregnating souls at any given time. The impregnation remains with the 
person for as long as he does not transgress the commandments, or for as long as he 
does not merit a higher level of impregnation, as explained above. 48 

The highest possible level of contact with the souls of Zadyqym connects one directly 
with the realm of the greatest Zadyqym. This is accomplished through performing 
Yihudym — unifications of the Divine Names relating to various Divine Attributes, 
brought together in the consciousness of the practitioner by intentional acts of devotional 
invocation. 49 The performance of Yihudym allows one to transcend the hierarchy of 
particular soul roots, so that one “unifies the part with the whole”. 50 One thereby 
connects directly with the souls of Zadyqym who had performed Yihudym all their 
lives (as the Zohar explains), 5I so that after their departure they were permanently 

47 See EH. Gate 6, chapter 2 (second edition); Gate 40, chapter 10 and elsewhere. 

48 See ShGil . Section 2, p. 22 and Section 5, p. 54. 

49 This is the meaning of "raising the Feminine Waters "; see EH . Gate 39 (Chapter 1 
ff.). This is discussed in chapter 4 above, in DS 4, 11, and 13 and elsewhere; and see 
Analyses of Texts, # 3, at the end of section VI. 

50 I.e. it unites one’s individual soul with the entirety of the "field" of the Divine. 

One thereby connects directly with the souls of the Zadvqvm who had practiced these all- 
encompassing Yihudym all their lives, and, as the Zohar explained (see note 51), after then- 
departure from this world, these Zadvqvm are permanently joined to Divinity. SeeOT fol. 

46b, where the Torah is called the "restorer of the soul," for "She restores [the soul] to be in 
its proper place, so that the part cleaves to the whole." See also ShRhOd. fol. 13a, 27b-28a, 
with regard to one who performs a Yihud at "a time of favor". It states that such a person is 
able to "unify all the Supernal roots," and not merely to bind oneself to one’s own essential 
root. See also ShGil. Section 38, p. 330 for some of the times of the day considered "times of 
favor." 


51 Se e Zohar vol. I fol. 6a regarding R. Hamnun'a Sab'a , and see the commentary by 
the AR”I in ShMRSh . fol. 12b-d. 
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joined to Divinity, and they are automatically present when any Yihud is performed. 52 
Indeed, the Divine relation to the process of Tiqun is said never to be without the 
presence of these particular souls. 53 

One need not share a root with such Zadyqym in order to become connected with them 
during Yihudym \ 54 but if one does happen to share a root with one of them, one may 
transcend the level of one’s particular root, i.e. the immediate source of the individual 
spark that gives life to one’s soul. 55 One thus becomes so aligned with this righteous 
soul during one’s lifetime that after death one actually inherits the portion of that 
Zadyq in the World to Come. 56 This occurs because a person’s union with such an 
exalted soul during his lifetime brings him into direct union with the higher manifestation 
of his own root, by participating with the Zadyq in union within the Divine realm 
upon his demise. He thus attains far more than merely his own limited portion in the 
World to Come. 57 The relationship to the Zadyq is created consciously through the 

52 See ShRhOd. fol. 27b-28a and sources in the previous note. 

53 Ibid. 

54 Ibid. fol. 28a. 

55 For example, if one’s soul-spark is on the level of an aspect of the Cosmic Adam 
manifesting on the level of the Nefesh or the Ruah of the lower realms, Beryah, Yezyrah or 
Asyah, whereas the ultimate root of all soul-sparks is on the Neshamah level of Azylut, then if 
one’s individual soul-spark becomes connected with a Zadyq of the same root, but who 
manifests this root on the level of Azylut one’s soul may become entirely identified with this 
Zadyq through the continuous practice of cosmic Yihudym. 

56 See ShGil Section 2, pp. 21-22. 

57 Ibid. There are phenomenological parallels to this in various religious traditions, 
such as Guruyoga in the Tibetan Buddhist context, where we find the Buddhas, such as 
Amitabah [see Schwieger, 1978], or Avalokateshvara, [see Gyatso, 1980 and 1981] and their 
devotees who share paradise with them; or Vajrasattva [see Lama Yeshe, 1995], and 
Padmasambhava [see Dodmp-Chen Ninpoche, 1991], in the Tantric context, who share ‘their 
consciousness’ with them, are examples. This area requires careful study so as to draw out 
the circumstantial and phenomenological parallels and differences in a cross-cultural context. 
My thanks to Dr. Dan Martin for calling some of these sources to my attention. 
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Lurianic practices of Kavvanot in daily prayer, and special Kavvanot for connecting 
with these specific Zadyqvm . who were determined by the AR”I to be such souls 
through his examination of their soul roots. 58 

D. A Case Study: The Soul of RH”V 

To understand what has been discussed so far it will be useful to examine a composite 
portrait of the actual and potential incarnations and impregnations of RH”V. RH”V 
explains in his SHez and ShGil that these were taught to him by his teacher, the 
‘AR”I. 

RH”V’s soul is exceedingly complex. One of its sparks is entirely “new” 59 having 
only recently been purified from the Qelypot (evil husks) and taking its first residence 
inside a human body. “New” souls have advantages and disadvantages. This is 
understood in the context of Lurianic eschatology, where it is said that each of the five 
levels of the soul contains all of the five levels. Thus, in order to perfect the Nefesh, 
for example, one needs to have manifested all the five levels of the aspect of the soul 
with which one was bom. 60 The “new soul”, however, can reach the level of Divine 
Emanation (the Nefesh of the Hayah ) in one lifetime. 61 On the other hand, the “new 
soul” spark must begin its development from the very bottom, at the level of the 

58 It is indeed the goal of Lurianic saint- veneration to attain conscious union. See 
ShRhOd fol. 28a, 42b ff., 62a and passim, and Analyses of Texts # 3, below. The importance 
of these practices have long been recognized by scholars such as Lawrence Fine. See 
especially. Fine, “The Contemplative Practice of Yichudim in Lurianic Kabbalah”. 

59 See SHez . pp. 154, 192, 202 #51. The following is a somewhat synthetic portrait, 
attempting to bring out a coherent picture from the many apparent inconsistencies of the 
SHez. and along the way, resolving some of them (e.g. n. 65). It may well be that an 
exhaustive study of this work would turn up another reconstruction, or would present 
compelling reasons to conclude that no reconstruction is possible. But insofar as my 
reconstruction is based on the primary sources, I present it as a reasonable conjecture. 

60 See ShGil . Section 2, p. 21. 

61 See ShGil. Section 7, p. 67. 
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Nefesh of the Nefesh (of the realm of the World of Asy'ah), close to the realm of the 

Qelypot 62 

Three other soul sparks in RH”V were from a common group. According to the AR”I, 
an unredeemed soul spark can only become incarnated anew if it becomes an activated 
part of the Zelem (form) — the spiritual mechanism of the interface of consciousness 
between the human and Divine — of three souls originating from the same root. 63 The 
meritorious actions and prayers of these three souls (who are not necessarily Zadvgvm ) 64 
bring about this effect, which then allows the unredeemed spark to begin its process of 
redemption and become incarnate for the first time. The spark of RH”V’s soul was 
activated within the Zelamym of three souls, which were incarnated together with the 
three inner aspects of his Nefesh (the Nefesh, Ruah and Neshamah aspects of his 
Nefesh.) 65 All these souls needed to be reincarnated in order to atone for transgressions 
in past lives. 66 They were souls from recent generations, and one was a known author 
(a famous commentator on Maimonides). 67 These souls themselves had the potential 


62 See ShQil, Section 27, pp. 199-201 and Section 38, p. 367, 369; SHez # 50. p. 202. 

63 See ShQil, Section 27, p. 200-1, 369; SHez , p. 202, #51. 

64 See SHez., pp. 134-135 Section 2, 151 Section 16. 1 surmise this given the fact 
that some of these were sinners. See especially ShGil. Section 38, p. 326. 

65 This is my surmise, based on the structure described in ShGil. Section 1 1, p. 90, 
and see also Section 28, p. 206 and elsewhere. All soul roots contain Torah scholars at their 
center; immediately surrounding these in a separate sphere are business people; and 
surrounding these in the outer sphere are ignorant peasants. RH”V’s soul emerged on the 
Zelamym of three people in exacdy this pattern: one wrote a commentary on Maimonides’ 
legal work Mi shn g -Jfl m h; one was a business man; and one passed away at the age of 
fourteen. And see above, DS 14 note 383 end of section 1 on the Divine form of the Zelem. 

66 See SHez . pp. 140-141. 

67 SHez, p. 134, Section 2. This was perhaps indicated to the AR"I by the phonetic 
similarity between their respective names: R. Hayyim Vyi’al and R. Vydal of Toulouse. 
Elsewhere (ShQil Section 38, p. 327; SHez . p. 137, told to RH”V on the first intermediate 
day of Passover) it is implied that the same Nefesh was incarnated in all of the above. Of 
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to be impregnated with the souls of Talmudic sages, 68 and these, in turn, had the 
potential to be impregnated with the souls of Zoharic heroes 69 and central biblical 
characters. This is one level of soul hierarchy. 

Superimposed on this level is an additional hierarchic structure. Each of the souls 
mentioned also manifests the five-fold soul structure, 71 and these also have potential 
impregnations connected with them. RH”V’s soul was said to be connected to that of 
Rabbi Aqyv’a, the great Mishnaic sage, whose soul is of the highest level. The connection, 
however, was only on the Nefesh level. However, on the highest root-level of his 
connection with R. Aqyv’a, RH”V was connected with King Hizqiyah, a messianic 
figure, which may explain RH”V’s own unrealized messianic pretensions. 73 This web 
of connections forms a soul tree, as it were. RH”V writes about a weekly regimen of 
Kavvanot received from his teacher, for connecting his soul to some sixteen Zadyqym : 
these varied by day, prayer and Zadyq 74 

course, we may want to conclude that he refers to the Nefesh, Ruah and Neshamah levels of 
the same Nefesh, and that he is using the terms "activated Zelem" and "incarnation" 
interchangeably. 

68 SHez. pp. 135 Section 3, 144-145. 

69 SHez, p. 151 Section 16. 

70 SHez. p. 144. SHez . pp. 135 Section 3, 144-145, 151 Section 16. 

71 See ShGil . fol. 64a, "Gilgulym Meluqaiym" ; ShGil. Section 1, beginning. 

72 See SHez . pp. 135 Section 3, 161-162 Section 24. 

73 See ShGil . Section 38, p. 327. This has not been sufficiently stressed by earlier 
researches. See David Tamar, "The AR’T and RH”V as the Messiah of the House of Yosef," 
[Hebrew]; idem, "The Messianic Dreams and Visions of RH”V," [Hebrew]. It is interesting 
to find ( ShGil. Section 38, p. 353) that the AR'T told RH”V that Samuel the Prophet stands 
at the head of the root of Cain. Elsewhere (Ibid, p. 339) he tells him that King Hizqiyah is at 
the head of this root. I would speculate that neither Samuel nor Hizqiyah had as yet attained 
the ultimate level of their root, but that Samuel was the "current" head whereas Hizqiyah was 
the destined head. See Concluding Section # 1 below for more on this. 

74 See ShGil . Section 38, pp. 343-344 for this fascinating, complex practice of 
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The ‘AR”I himself possessed a soul root different from that of RH”V, but he would 
never divulge his previous incarnations except to mention relations with the souls of 
Moses, R. Hamnun’a Sab’ a (a Zoharic hero), and R. Shimon bar Yohai (purported 
author of the Zohar). He also stated that he himself did not need to enter his present 
incarnation in order to rectify any transgression, but rather, he entered into bodily 
incarnation only in order to teach his student RH”V. In the course of their eighteen 
months of direct association the ‘AR”I said he had “become a near-constant 
impregnation”, presumably as a result of RH”V’s practice of Lurianic Yihudym . 76 


At thirteen years of age RH”V had received an impregnation from the Nefesh of R. 
Elazar ben ‘Arakh , 77 a disciple of the Mishnaic sage R. Yohanan ben Zak’ai, who was 
himself designated as a potential impregnation of RH”V at the Ruah level . 78 At the 
age of twenty he received an impregnation from the Nefesh of R. ‘Elazar ben Shamua 79 , 
a disciple of R. Aqyv’a; and a sage twenty-nine (when he had started to study with the 
‘ AR”I), the Ruah of R. Aqyv’a had begun “to hover over [him] so as to be available as 
an impregnation. Indeed, the Nefesh of R. Aqyv’a was connected with the soul of 
the commentator on Maimonides, one of the souls responsible for RH”V’s incarnation, 
which RH”V was attempting to rectify. RH”V came to all these because of the 
commandments he performed which attracted their respective Reshymu on the one 


Guruyoga. 

75 The AR"I is associated with various souls from the root of Abel, and particularly 
with the soul of Moses. See SHez . p. 54 Section 1 1 ; £h£, f 0 i. 54b, 65a-b. 

76 SHez, pp. 134 Section 1, 148 Section 12, 239 Section 13, and esp. 17, 25 Section 
27. 

77 See SHez . p. 135 Section 3. 

78 See SHez , p. 135 Section 3, p. 227 Section 63. 

79 See SHez . p. 135 Section 3. 

80 See ShQil, Section 38, p. 323; SHez . p. 135 Section 3. 
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hand, 81 and in order to bring them to greater perfection on the other. 82 

RH”V had begun to study with the ‘AR’T in March of 1571. 83 Two months later, in 
virtue of this association and the practices he learned to follow, the ‘AR’T told him of 
a new power his soul had achieved. The entire Ruah level of the Shabat- Additional-Soul 
of the Neshamah component in RFF’V’s soul had been activated. He was thus able on 
the Sabbath to awaken the Nefesh-Ruah-Neshamah aspects of the Sefyrah Malkhut, 
the lowest Sefyrah within in the realm of Emanation. 84 If this level of achievement 
could be maintained for two and a half years, the ‘AR”I told him, the Ruah, level of his 
soul would be complete, and he would have ‘complete grasp of the Torah and a stable 
apprehension or participation in a permanent state Ruah ha-Qodesh (holy spirit; i.e. 
prophecy). 85 Four months passed, during which the ‘AR’T instructed RH”V in great 
detail concerning the makeup of his soul and its impregnations, 86 as well as imparting 
to him the PIdZ 87 and related prayer Kavvanot n 

81 See ShGil. Section 39, p. 384. 

82 ShGil . Section 38, pp. 323-4. 

83 See SHez . p. 134 Section 1. 

84 See SHez . p. 161 Section 24. 

85 See SHez . pp. 150 Section 14, 161 Section 24. This, as he explained in this 
second source, is because RH”V’ sRuah was developing in conjunction with its embodying 
the Ruaft of Rabbi Aqyv’a. Apparendy he was referring to all the five levels of the Ruah as 
also incorporating the Ruah level of Emanation. 

86 See SHez . pp. 134-150 and elsewhere. 

87 These would include the Yihud of the "Thirteen Repairing Channels [Tiqunym] of 
the Beard" (ShRhOd. fol. 50a-53a: SfhD . 216b, 217b, 218b; and see above, DS 11c), the 
theory-of-practice of the Yihudym for the recitation of the Shma prayer before going to sleep 
rSfhD p. 228], and some of the Kawanot of the phylacteries SfhD. p. 229 ff.). 

88 See SfhD. pp. 215-236. It is clear that this work was written by RH”V while the 
ART was still alive, based on his teacher’s lectures about the central Zoharic ‘Idroi treatises, 
as well as the Lurianic system of Divine Faces ( Parzufym ). On p. 233 (middle) is a specific 
reference to the ART being alive at the time. This dating is also established by the similarity 
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At that point, however, the ‘ AR”I told RH”V that he was still not ready to engage in 
the special Yihudym which would pneumatically enhance his Kabbalistic understanding. 
RH”V insisted that he be given a Yihud to practice, and the ‘AR”I relented. 89 (This 
appears to have been a pattern in their relationship./ 0 RH”V began practicing the 
Yihud, but felt that he was becoming mad; he also lost control of his facial muscles. 
The ‘ AR”I told him that indeed, had he not been connected with the soul of R. Aqyv’a 
he would in fact have gone mad. 91 

Two months after this, on Tuesday, the eve of the new month of Elul 5331 (August 
31,1571), the ‘AR’T deemed his disciple ready. 92 There is a fascinating sequence of 
two entries in RH”V’s diary, covering four pages of text, 93 in which he details the 
highlights of the following week’s psychic activity. Briefly, after what was apparently 
a sleepless night, 94 RH”V went to the grave of the Talmudic sage ‘Abayey, with 

of this work to Shaar ha-Kelalyim based on the writings of R. Mosheh Yonah, universally 
regarded by researchers as the earliest stratum of the AR'Ts teaching in Safed. See Ronit 
Meroz, Ph.D. Dissertation [Hebrew], p. 36; Y. Avivi, BAr, p. 36. And see above, chapter 4 
DS 3 for additional discussion, and there, note 86. 

89 ShGd . Section 38, p. 363. 

90 See ShaKav . Inyan Sefiratha-Omer, Ch. 12, fol. 86b; SHez . pp. 188-189; Y. 
Liebes, "Two Roes of a Doe’: The Secret Sermon of Isaac Luria Before His Death, "[Hebrew] 
pp. 113 ff. 

91 ShGil. Section 38, p. 363. 

92 See SHez . p. 170 Section 32; and compare ShGil . Section 38, p. 363. 

93 This can be found in translation below in the Analyses of Texts # 3: RH”V and his 
Psychical Experience. 

94 See ShRhOd. fol. 11a, where we read that if one stays awake and studies all 
through the night, one is expiated from Karet. One of the earlier incarnations of an aspect of 
Rff’V’s soul was liable for Karel (see ShGil. Section 38, p. 325), and we know (see 
Analyses of Texts # 3, where we read) that RH”V fell asleep at the beginning of the practice. 

I consider this a distinct possibility. It would help to further explain the functioning of 
Rff’V’s associative mind. 
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whom he had a particularly auspicious potential bond of impregnation, and who was 
connected with another of Rif’V’s transcendent potential impregnations, the Zoharic 
figure R. Yeyv'a Sab’ a. 95 There he performed a cosmic (as opposed to a personal) 
Yihucf 6 for the purpose of establishing a connection between the lower levels of the 
most recondite Divine Crown and the levels below. This accomplished, he followed 
his teacher’s bidding and carried out the ‘AR’T’s Yihud for the activation and embodiment 
of the souls of Zadvqvm. for the sake of communicating with them. With the ensuing 
combination of auto- suggestive and spontaneous elements, RH”V was actually 
successful in contacting ‘Abayey. 97 

When the ‘AR”I next saw RFF’V, he expressed strong approval of the order in which 
RH”V carried out his practice, saying that the soul of King David’s general, the 
transcendent Zqdyq Benayahu ben Yehoyada 98 , had entered with RH”V. The ‘ AR”I 
also told RH”V that if he should succeed in contacting the soul of R. Yeyv’a Sab’a 
during his Sabbath repose it would be most fortunate. After the Sabbath RH”V returned 
to ‘ Abayey’ s gravesite and succeeded in connecting directly with the soul of R. Yeyv’a 
Sab’a. The latter requested that RH”V tell his teacher, the ‘AR”I, to contact R. Yeyv’a 
in order to learn from him a novel application of certain Lurianic Kavvanot for 
RH”V’s benefit. The ‘AR”I did as he was asked, and indeed taught RH”V the new 
application. 99 Over the next forty-eight years RH”V attempted to reconnect with R. 


95 See S.Hez., pp. 162 Section 25, 193. Note the same letters in the names ‘Abayey 
[”aN] and Yeyv’a [K 3 ”]. 

96 See ShRhOd. fol. 43a-45a, especially Yihud. #3; SHez . p. 170 Section 32. 

97 See Analyses of Texts # 3 below. 

98 He is one of those Zadyqym, like R. Hamnun’a Sab’a or R. Yeyv’a Sab’a, alluded 
to at the end of section 1 above. See ShRhOd . fol. 28a, and ShaKav Derush 6 of Drushey 
Qry’4 Shma, fol. 23c. 

99 See SHez., pp. 171-173; R. Meroz, "Faithful Transmission versus Innovation: 
Luria and His Disciples". On the association between the Sabbath afternoon nap and the 
possibility of conducting a positive Ibur see ShaKav fol. 74d, "Sanctification of the Sabbath, 
Excursus 1: Concerning the Morning Meal." 
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Yeyv’a Sab ’a with varying degrees of success, but without any sustained 
c ommunication. 100 

A certain combination of factors suggests an insight into RH’V’s personality. One is 
his own perception of the newness of his soul spark. 101 Another is the disappointment 
in the ‘AR’Ts evaluation of him. The ‘AR”I had told RH”V that in order to “attain 
spirituality in a wholly complete way” so his impregnations would remain in unbroken 
contact with him, RH”V must fully acquire all the spiritual levels of his Ruah } 02 But a 
week before his own sudden passing, 103 the ‘AR”I also told RH”V that RH”V had 
succeeded in effecting a Tiqun only up to the middle aspect of the Ruah level of 
Nefesh in the world of Asyah, in the Feminine passive -receptive manifestation of the 
realm of the Sefyrah Gevurah ( Gevurah of the Malkhut of Malkhut of the Nefesh .) 104 

100 On RH”V’s self-doubt see SHez . pp. 16-17, 25. 

See SHg 2 _, pp. 154 Section 19, 163 Section 26, and regarding great souls 
emerging from the Qelypot, p. 191. 

102 See SHez . p. 161 section 24. 

103 SHez, pp. 56, 190. A plague hit Safed on Tuesday, 27 Tammuz 5332 (18 June 
1572). The AR’T fell ill on Friday of that week and passed away the following Tuesday, 5 
Menahem Av. See Analyses of Texts # 1, below. 

104 SHez. p. 203 #51: 

tpsjn ”nna nny ipina ’jx aaa ’a [,a"Vtcn raw nan 1 ? rra nv ,-iaun nm ana nny o mo b"H m] 

aaVa rvwjn xapu bw ’bx»em ynr ’’na ly ,.T®y 

”... I am already rectified on the level of the Nefesh [the soul which animates the 

material body; the lowest level of soul] of [the realm of] Asyah [Action], to the 

extent of the left arm [Gevurah, but not yet the full level of the Daat - M.K.] of the 

Feminine [i.e. passive-receptive] aspect of Asyah alone.” 

In other words, he had access to only the five levels of the Soul on the level of the Ruah of 
the Nefesh. His ultimate root is described in ShGil. Section 38, p. 366, as follows: 


jrpson too nnmn p ,n&’N 7xa7 notpjn nmip mbun 'mo p nm ’emj m onnn bbo 
in obiy boa nn csisia ’n p qijna boo nn ,njnn ijiooip mobooiz? jijnotp Tino ,N”n nyin 
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This meant that RH”V was working on the level of the Ruah of the Nefesh, 105 a much 
lower plane than the level which the ‘AR”I told him he must attain in order to be in 
constant contact with the Ruah ha-Qodesh. It is therefore no surprise that RH”V had 
difficulty with confidence issues for the remainder of his life. This, of course, does not 
detract from the depth of his understanding and the magnitude of his achievement — the 
organized writing and preservation of the teachings which constitute the Lurianic 
Corpus. 106 

rroba Vratc ,i"nD jiuwio 'id Kim pp ’’nan Kin ,iasy d*tki jraK ma^iy 

maVaatf mjijinn ’rm ,njnn bw nnmn bo ,Kin ppb> dik point? nm .jn o”op noron 
o” , o rn’so boat? jrmnnn # r» ,i , rmb’im .njnat? rminnn o baa iDsy ppi .-iroat? 


To summarize, my Nefesh is of the aspect of "Greatness" [Gadlut], which refers to 
the level of the Neshamah of the level of 7 m’a [Mother; understanding], from Her 
Gevurot, which are in the Sefyrah of Daai [“Intimate Knowledge"; the union of 
Upkhmah (Wisdom), with Bynah (Understanding)] of the Lesser Countenance [Zeyr 
‘ Anpyn ] within the Hod [Glory-of the three lower Sefyrot-thsa unites] within the 
Daai of Malkhut of the Keter [Crown] of Daat, as this is manifested in each of the 
(Five) Parziifym in each of the four worlds: Emanation, Creation, Formation and 
Action. And within Adam himself, [I am of his] Cain aspect and higher, within the 
three Supernal Sefyrot Keter, Hokhmah and Bynah within the MalkhuLof all the 
Crowns of the Ten Sefyrot of the Lesser Countenance. 


In other words, he derived from the highest aspect of the three supemals of the second level 
of New Souls who can attain to Malkhut of ‘Azylut within one lifetime. See note 18 above. 
The "Feminine (passive-receptive) aspect of Asyah" implies Malkhut in our passage. On the 
other hand, as explained above, between notes 59 and 62, being a "new soul", RH”V had to 
begin at the very lowest level. And see ShGil section 18, where this process [of attaining to 
Malkhut of 1 Azylut within one lifetime] is described in some detail. 

105 This is because he was working on the realm of Gevurah, which strictly speaking is 
above the three lowest levels of the Nefesh Malkhut of Malkhut (i e. the Nezah-Hod- Yesod ) ; 
whereas the three middle levels (Hesed-Gevurah-Tiferet ) are at the Ruah level. 

106 It is important to note in this context, that [see above, chapter 4 note 1 10] in 
RK’V’s act of writing down the Lurianic Corpus, he most likely believed that he was 
preserving not only the teachings of his master, but also the Ruah haQodesh that conveyed 
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With all this in mind, it is interesting to contrast RJT’V’s unassured self-image in 
matters of the soul with the total self confidence about this matter displayed by his 
teacher, the AR”I, both in Egypt and during his short teaching period in Safed. 107 
FH”V suffered from tremendous doubt about his possibility of success in maintaining 
consistent contact with his impregnations. He was also plagued by deeper doubts 
about his entire enterprise, even questioning the veracity of his psychic experiences 

it. Thus, there must have been a devotionally induced self-confidence on the part of RH”V; 
probably nurtured by his belief in his teacher’s imputation of him as having been destined for 
this role. And see below. Analyses of Texts # 3, the concluding paragraph, with regard to 
possible improvements in RFT’V’s pneumatic imagination and in general with regard to his 
hermeneutical creativity. 

As I have stated elsewhere (see chapter 4 DS 3), in addition to the twenty-five years 
between 1572 and 1597 when Rff’V was writing and editing no less than three recensions of 
the Lunanic corpus, he also re-edited and expanded the first recension sometime after 
moving to Damascus. This conclusion was the result of a philological comparison I 
conducted between the early precis of a first edition recently published as SfhD . and the 
standard ShQd, for in the latter work we find sections that were part of the edition hidden by 
Rff V and rediscovered only two years before his demise, and edited some twenty years later 
by R. Ya'aqov Zemah, such as: 1. ShQd fol. 5d-9b which expands slightly, the rendition of the 
Zymzum found only in AY [pp. la- 1 lb], or 2. ShQd fol. 74c-d which expands the second 
version of thePIdZ fol. 56c-d; or 3. RH’ V’s final conclusions regarding the implications of 
the Drush Shilyah haQen, found in ShQd fol. 95d and corresponding to QT p. 87a-b. The 
first and the third examples come from the ‘hidden writings’ and are found nowhere else. 

Thus, it seems that although RH”V hid these writings, before going to Damascus in 1597, he 
was sure to take choice parts of them and include them in his expansion of the SfhD . called 
ShQd. 

107 See Analyses of Texts# 3: RH’V and his Psychical Experience sections VH-IX. 
From his commentaries on the Zohar and his Per SifdZ, written in Egypt and published in 
ShMRSh, it seems quite clear that the AR"I saw himself as approaching levels of prophecy 
nearly on par with the biblical prophets. See there fol. 3d, 4d, 5a, 24a, 25d, 26b, 30b and 
elsewhere. He says, for example, that "until a spirit from on high shall dawn and bestow 
wisdom," and "until He shall kiss me with the kisses of His mouth..." The association 
between ‘AR”I and RH”V lasted about one and one half years, from 1 ‘Adar 5331 (6 
February 1571) until 5 Menahem Av 5332 (25 July 1572). 
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and whether they were really more than the effects of autosuggestion. 108 The contrast 
between these two personalities may be due to the following difference. The ‘AR’l 
had firsthand experience of these psychic processes, mediated only by his own original 
understanding and his novel reconstruction of various previous mystical materials. 109 

RH”V’s experience, on the other hand, was largely derived from, and affected by his 
teacher’s imputations regarding him, and his use of the ‘AR’Ts meditative techniques 
of mystical autosuggestion, 110 which only occasionally rose to the level of spontaneous 

108 See SHez . pp. 16-17, 25 [regarding my use of this term, see below, n.l 10], 

109 He used a wide variety of sources, which he synthesized in a novel way. His 
principal sources were the Zoharic literature. See Pinchas Giller, Reading the Zohar . 

110 This, in short, is how I would describe the experiential base of the practice of 
Yihudym in phenomenological terms. I must however, clarify my use of the term 
‘autosuggestion’ here. I do not mean this in the sense of ‘auto-hypnosis’; for I agree with M. 
Idel [1988 #3 pp. 39-40 and note 117], that the form of intense concentration necessary for 
the performance of Lurianic Kawanot requires an increase, and not a decrease of mental 
activity [which is a hallmark of ‘auto-hypnosis’]. Rather, auto-suggestion here implies an 
intense self-identification with the nomenclature of Lurianic Kawanot , so as to ‘own’ the 
experience brought about by its practice [and see # 4 of section E; and see above, chapter 3]. 

I would therefore, reject Michel de Certeau’s privileging of apophatic mysticism in 
his The Mvstic Fable, vol. 1: The Sixteenth and S eventeenth Centuries p. 5, where he 
criticized a type of cataphatic mystical technique that seems to be analogous to that used by 
Lurianic theurgy, and writes about it as follows: 


" ... in multiplying the mental and physical techniques that fixed the conditions of 
possibility of an encounter or dialogue with the Other (methods of prayer, meditation, 
concentration, etc.), they end up, in spite of having laid down the principle of an 
absolute gratuitousness, producing an ersatz presence. That preoccupation with 
technique is already the effect of what it opposes. Unbeknownst even to some of its 
promoters, the creation of mental constructs (imaginary compositions, mental void, 
etc.) takes the place of attention to the advent of the Unpredictable." 


To this I ask: how can one assume to distinguish a priori , a theurgically induced ’real 
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revelation. 


E. Interim Conclusions 

Taking into consideration the material treated above, one may conclude that the following 
combination of factors was considered necessary for success in the Lurianic scheme 
of impregnation mysticism: 

1) Knowing one’s “tree” of impregnations”, generally by means of revelation 111 

2) Attaining a clear picture of how the system of soul evolution works 

3) Practicing cosmic Yihudym in conjunction with personal Yihudym 

4) Possessing a self-image that enables absolute self-confidence, so as to enable 

a seamless self-identification with the effects of its pneumatic techniques 

5) Wholehearted devotion in practicing the Lurianic pneumatic techniques 

This appears to be what is meant by “the full acquisition of all the levels of the Ruah” 
which the ‘AR”I told RH”V he must acquire. 


presence' from a technichally produced 'ersatz presence' - especially when we bear in mind 
that these theurgic practices were quite successful when employed by the AR”I, in bringing 
him to an altered state of consciousness where he had creative concourse with 'the Presence*. 

111 See below, section F. 
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F: On the Discovery of Past Lives 


It seems that the ‘AR”I revealed information to members of his circle concerning their 
past lives based on his own pneumatic revelations. They accepted them because of his 
authority as one who had attained the “Holy Spirit” (Ruah ha-Qodesh)-, but he did not 
pass his techniques to his disciples by which they might achieve such knowledge 
themselves. Scholem 112 discusses the existence of such techniques and adduces sources 
fromR. Naftaly Bacharach’s neo-Lurianic work Emeq ha-Melekh fol. 63a, 94a. These 
passages mention oaths administered to angels in order to obtain such information in 
dreams, though they supply no instruction or formulae. The ‘AR”I would probably 
have rejected such methods because he opposed the adjuration of angels. 113 

Scholem does not mention a “psychological” technique found in Emeq ha-Melekh . 
fol. 94a, which aims at discovering the personal reason for one’s present Gilgul by 
examining oneself to determine which of the Torah’s commandments require one’s 
particular vigilance. One arrives at this knowledge by analyzing one’s temptations, 
and counteracts them by performing certain commandments, which neutralize them. 
Indeed, the author of Emeq ha-Melekh writes explicitly that the best way to discover 
information about one’s past lives is through an authority like the ‘AR”I. In the 
absence of such a person, however, one may ask a dream question; or, if one is not 
proficient in this, one may resort to psychological devices. In this connection Emeq 
ha-Melekh mentions the work by the Safedian Kabbalist R. ‘Elazar ‘ Azykry, a younger 
contemporary of the AR”I, the Sefer ha-Haredvm as a reference for the relationship 
between the limbs of the body and particular commandments. An examination of the 
Sefer ha-Haredvm . however, reveals that there is no systematic correlation of this 
type, but only a general type of association. For example, certain commandments are 
connected with the ears, eyes, etc. The well-known correspondence 114 between the two 

112 “Transmigration,” p. 310, n. 100 

113 See ShRhOd. fol. 13b, Tiqun 3, for the repair of souls engaged in magic practices 
of this type. 

114 See e.g. Midrash on Psalms . Chapter 32; TqZ . fol. 74a. 
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hundred forty eight positive commandments and the equal number of bones or “limbs” 
in the body has thus never been specifically illustrated. 

The recently published Me’orot Natan contains the glosses of the seventeenth century 
Lurianic kabbahsts R. Nathan Shapira and R. Moshe Zacuto on the Lurianic corpus. 
There we find a psychological method for determining whether or not one is from the 
soul root of Cain or Abel. 1 They say, ostensibly quoting from an anonymous 
interpolation in an early EH manuscript, that those deriving from the root of Cain are 
agoraphobic, since their souls are rooted in the element of fire. Furthermore, they are 
overly afraid of demons, which represent the unrectified aspect of Cain’s soul sparks; 
and they prefer handcrafts to the craft of oratory, which is in Abel’s domain. 116 

Scholem further mentions a work called Minhat Yaaaov Solet fol.41a-b (sic), 117 which 
he claims contains “another procedure” for discovering one’s previous incarnations, 
although he does not elaborate. In my opinion, the practice contained there, consisting 
of a two-day fast and a dream question based on oaths administered to angels and 
demons, is probably the same as the one referred to in Emea ha-Melekh . I base this 
conclusion on the fact that the practice is found word for word in Sefer Mvfalot 
Ejofrym. 118779 There it is quoting from a manuscript of the editor’s grandfather, R. 
Yoel Baal Shem of Zamosc, a younger contemporary of R. Naftaly Bacharach, author 
of Emeq ha-Melekh. 

This fascinating practice prepares one for a dream revelation of one’s earlier incarnations 
by means of a two-day process involving isolated retreat, fasting, ablutions based on 

115 Me’orot Natan, p. 51 , #12. 

116 It is interesting that this "manuscript interpolation" (see Analysis of Texts # 1 at 
the end of my remarks on text # 5) originated in ShGil . Section 38, p. 33. Here one finds the 
vast majority of section 4 of RH”V’s diary, later published in SHez . pp. 134-229 (and see p. 
157 there.) 

117 The text is actually found on fol. 42a-b. 

118 See there, pp. 135-136; and see ibid. p. 43 for the provenance of this material. 
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Lurianic contemplations, the donning of white garments, and the adjuration of angels 
and demons. This represents a return to magical techniques that were repudiated in 
Lurianic Kabbalah. 119 At a recent conference devoted to R. Moses Zacuto, held at the 
Ben-Gurion University in Be’er Sheva, my friend Dr. J.H. Chajes pointed out a 
s imilar phenomenon — a return to magical practices in the absence of successful Lurianic 
alternatives — in the magical works of Zacuto. 120 I was, however, unable to find any 
practices for discovering one’s earlier incarnations in Zacuto’s works. 

In Sefer ha-Goralot . a work attributed to RH”V (though Scholem rightly questioned 
its authenticity) we find prayers and mantic practices intended to reveal information 
about one’s soul roots and previous incarnations. 121 On p. 107, however, there appears 
to be clear evidence of the Sabbatean provenance of this work: it refers to the “telat 
qishrey de-miheymnuta" , a technical Sabbatean term. 122 In the same section of Sefer 
ha-Goralot (pp. 106-107) we find interesting material which sheds light on the theurgic 
orientations given by some Sabbatean schools to the Lurianic Kavvanot, though this is 
beyond the scope of the present paper. The Sabbateans’ interest in matters concerning 
soul roots is well known. 123 


119 See ShRhOd. fol. 13b, Tiqun 3, performed in order to repair the soul of one who 
engaged in such magical practices and adjurations such as those advocated above. 

120 See his paper in the conference proceedings, forthcoming. 

121 Sefer ha-Goralot [Hebrew], see esp. pp. 4-6, 55-61, 76; Scholem , Kabbalah , p. 

447. 

122 See Scholem, Researches in Sabbateanism [Hebrew], pp. 109, 128, 346, 354, etc. 

123 See Scholem, Sabbatai Sevi: The Mystical Messiah , index s.v. "Soul; soul-sparks, 
roots doctrine." 
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Analyses of Texts for Appendix II. # 1 


T.nrianic Texts Concerning “His Portion and His Neighbor’s Portion - A Moral Problem 

The idea that a person may receive “His portion and his neighbor’s 
portion” in the afterlife derives from the Babylonian Talmud (Hagygah 15b). 

An interesting introduction to Kabbalistic approaches of understanding this, 
can be gained from examining the comments on this issue in Sefer Avodal 
ha-Oodesh of R. Me’iyr ‘ibn Gab’ay. 1 The author was among the Jews exiled 
from Spain in 1492 and his work is a classic of Jewish mysticism. The following 
is my own translation. My comments and interpolations are added in square 
brackets or notes. 

1. The first Adam was created in the Image of God, and he transgressed 
because the serpent led him astray. And if he had not contained within 
himself any part of the Qelypah, [the serpent] would not have had the 
power to cause him to sin. It is indeed within the choice of all people to 
either repair or to ruin; and although all are drawn after the animating 
soul [Nefesh] and [each] Nefesh is drawn according to its root; yet, with 
learning and habituation, one may either improve or deteriorate. And, it 
is possible for a person to change [one’s predisposed Nefesh] with regard 

1 1: 19, fol. 19a. 
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to its attachment to the inner and outer attributes. One has the ability to 
increase wickedness and evil. So too with regard to the good. As our 
sages [Hagygah ibid.] have commented on the verse 

“God made one as well as [i.e. in parallel contrast to] the other” 
[Ecclesiastes 7:14]. He created Zadyqym and created the wicked. He 
created the Garden of Eden and created Gehenna. Each and every person 
possess two portions: one in Eden and one in Gehenna. If one merits and 
is a Zadyq one takes his portion and the portion of his neighbor [who is 
wicked] in Eden. If one is culpable and is wicked he takes his portion 
and the portion of his neighbor [who is righteous] in Gehenna. 

All this is in accordance with [the direction to which] one is drawn, be it 
after the good or after evil, in conjunction with the portions that caused 
their influence to be felt in him. For certainly the higher levels and their 
Celestial Halls and “branches” and “wings”, as well as their Qelypot, are 
bound to us through our Forms which are effused by the Tree of Knowledge 
of Good and Evil, by the One who begins and ends all things, and [the 
one whose] name is included within Him [i.e. the angel Metatron] who 
fastens diadems for his Master. 

Here we find expressed an essentially voluntarist position concerning the destiny 
of the soul after death. Its fate depends on one’s actions in this world, without 
regard to issues that would arise as a result of a doctrine of “soul roots.” 
Indeed, I have not found a Kabbalistic discussion on the application of this 
principle, “his portion and his neighbor’s portion,” to the doctrine of soul roots 
prior to the Lurianic Kabbalah. Questions do, however, arise about which body 
or bodies of the same incarnated soul attain resurrection. 2 


2 See Scholem, “Metempsychosis,” p. 216 and n. 44 there. 
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One context in which the concept of “his portion and his neighbor’s 
portion is explicated concerns the interrelationships between the cosmological 
structures of the Divine Parzufym (personage-configurations) in the realm of 
Aiylut (Divine emanation) in the Lurianic Kabbalah. There we find situations 
described in which those higher levels of Azylut which are able to descend to 
the lower Parzufym are held “in safekeeping” until such time as the lower 
Parzufym are ready to receive them. In this sense the usage is similar to the 
phenomenon of the inscribed Zp.dyq" which I have discussed elsewhere 3 

Another context in which “his portion and his neighbor’s portion” arises is in 
some of the personal eschatological doctrines in Lurianic Kabbalah, where 
ethical issues are at stake. I would like to suggest, however, that the objectionable 
versions of this doctrine presented below were discussed by R. I. Luria in a 
state of delirium brought about by his final illness (Typhoid Fever or Black 
Plague), to which he succumbed two days after he taught them. As we shall 
see below, these objectionable doctrines and their eschatological consequences 
are contradicted in at least four other teachings from the ‘AR”I. 


The following text is taken from ShGU, 4 

3 A related document appears in translation below (#6). For examples of this usage 
as a cosmological-theurgic [[principle]] in the Lurianic Kabbalah, see EH, Gate 20, Chapter 9 
gate 29, Chapter 4; Gate 34, Chapter 2 (final version); etc. Regarding its application in the 
matter of Kawanot, see SliaKav , Tnyan Rosh ha-Shanah. The sections of chapter 4 above, 

devoted to summarizing the daily Kawanot of the Shma cite additional sources on this 
matter. 

See there Section 39, pp. 380-382 (and compare with SHez. pp. 220-222.) 
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2A. Two days before my teacher o.b.m. passed away, he told me that 
even those colleagues who were of the first tier [among his disciples], 
studying together with me, need to undergo a sifting process. Others 
would be brought in to replace some of them. The secret meaning of this 
is based on what we explained with regard to the verse “If your enemy 
is hungry feed him bread” (Prov. 25:21). For these colleagues are not 
whole [i.e. wholly good]. There are those who possess merely a small 
portion of that exalted [soul] garment mentioned above [ShGil. pp. 372-3, 

379] which are constituted from the seed drops of [the Divine union] 
after midnight, though not all of them are equal in this. There are those 
who are mostly good with a minor part of evil, and those who are mostly 
evil with some good. There are also those who are evenly balanced in 
this, and in these there are many levels. And he said to me that those 
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who are mostly good will remain so, but the others who are mostly evil, 
with some good, will take on the evil of those [who were mostly good] 
and give them their goodness, so that all of them would end up either all 
good or all evil. 


2B. And my teacher o.b.m. told me that this was his intention in gathering 
them together. For through their camaraderie and love they would draw 
one to another, and the good would go to the one who is mostly good, 
whereby he will become whole. The minor part of evil will go over to 
join with the one who is mostly evil; then, those who are completely evil 
will leave, and the others, who are wholly good will remain. 

2C. And my teacher o.b.m. said that it is for this reason that a person 
needs to become exceedingly friendly with the wicked who are mostly 
evil and have a minor part of good [in them]: in order to make them 
repent. By this means he will take the good that is in them. This is 
particularly so if one encounters someone who is of his own soul root, 
who possesses a good quality that he himself is missing. In this way, he 
would take it and become complete through it. Therefore my teacher 
told me to be very vigilant in this; to love the colleagues and to teach 
them. For through this I will sift out my good portion that is in them and 
take it, and become whole... 5 

2D. And my teacher o.b.m. told me that I am obligated to make the 
blameworthy meritorious even more than other people, because all the 
wicked of this generation are of the “Mixed Multitude”, and most-nearly 
all— are from the root of Cain, whose good sparks were mixed with evil 

5 See, however, SHez, pp. 25 1-252, where this assessment that the roots of the other 
disciples were the same as R. Hayyim’s root is not bom out, based on what the ‘AR”I said 
about them at another time. 
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ones, leaving most of them evil. 6 Therefore I need to rectify them because 
they are of my root. 7 

Not only this, but even with regard to the wicked of the previous generations 
of old who are in hell, I am able to rectify them through my deeds so as 
to raise them from hell, so that they may enter into human bodies in this 
world and become rectified. 

The reason for this is because my soul is of the primary essence of 
Cain, 8 and also because I have become incarnate in the last generation 
[i.e. in the generation of the redemption]. And furthermore, it is because 
I came from the highest drops which are from the actual Mind of Daca 
[the union of Hokhmah and Bynah} 9 not merely of the six directions 
[the six lower Sefyrot ] that are drawn into the body. Therefore I have the 
power to accomplish this if I desire to better my deeds. 

And he said that for the aforementioned reason, if I were to attempt to 
make the blameworthy of the generation meritorious, they would really 
listen to me, and my words would enter their ears. 10 And during that 

6 Whereas in most of the Lurianic Corpus and the Zohar, the Mixed Multitude are 
associated with Moses (e.g. vol. II fol 191a, 195a, 197a, etc.), there is one place (vol. I fol. 
28b) where they are associated with Cain. See also the end of this note, regarding this point in 
the Lurianic Corpus. 

7 Indeed, the attempts of RH”V to urge the members of his generation to repentance 
were singularly unsuccessful. See SHez. pp. 14, 16, 25, 28, etc. With the attitude advocated 
here this is hardly surprising. 

8 See note 73 in appendix 2, above. 

9 See also above, ibid. n. 104, and EH 39:11, Principle 19. 

10 See the following set of citations, # 3a-b, for the possible ramifications of this 
“rectification”. 
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very week that he passed away 11 my teacher o.b.m. taught me a certain 
Yihud for raising the seventy sparks that remain in hell amongst the 
Qelypot which are of Cain’s root and of the root of my Nefesh... 12 

Is this “exchange of good and evil” between souls, a Kabbalistic example of a 
vindictive and parsimonious point of view on behalf of the Divine regarding 
human fate? Is it like that of the Christian myth of Revelation Ch. 7, where a 
mere 144, \] will be “saved” on the Day of Judgement? (In the Lurianic Kabbalah 
perhaps the Divine parsimoniousness would extend to at least 600,000 at the 
End of Days!) On this, see our discussion following section 9 below. 

My interpretation of this passage is that it indicates a self-justifying, manipulative 
absconding by a “higher soul” with the holy sparks of a person who succeeds 
in repenting as a result of the influence of such a higher soul. This is borne out 
by another passage found in ShGil. most likely based on the Lurianic principle 
just quoted, that was passed on to RH”V a few days before the AR’Ts demise, 
probably for the first time, and further applied by RH”V. There we read the 
following: 13 

11 He passed away on Tuesday, whereas this transaction took place on Sunday. See n. 
103 above, ibid. 

12 See ShGil , pp. 382-383, and more elaborately, in ShRhOd fol. 32b-33a, where it is 
implied that the ‘ AR’T himself had practiced this Yihud in the course of his life, and thus that 
it was not a recently invented Yihud. The Yihud combines seven aspects into a 
transformational chain: human personages-both good and evil-of both Biblical and Rabbinic 
literature; the numbers of holy sparks associated with each of them; transformative Divine 
Names and Attributes; behavioral strictures; and Archangelic elements. It seems to me that 
given the fact that the ‘AR”I was not of the root of Cain but nevertheless practiced this Yihud 
implies that he saw himself as operating within the unified realm of ‘Azylut which transcends 
the dichotomy of disparate roots. See below n. 31 and text 8 here. 

13 ShGil Section 20, pp. 143-144) 
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3A. Know also that through the sin of the First Adam, good became 
mixed with evil. Therefore at times it may be the case that a bit of good 
became mixed into [the soul of] a wicked person and a bit of the evil of 
the wicked one became mixed within [the soul of] the Zadyq. Through 
this you will understand the verse [Eccl. 8:14] “...that there are just men 
to whom it happens in accordance with the deeds of the wicked...” For 
there are various Zxdyqym who commit particular transgressions, and 
[with regard to them] fail in ways that even the wicked would not. And 
so too in reverse. There are many completely wicked people who fulfill 
particular commandments perfectly and are careful with these throughout 
their lives ! Also through this we will understand what is meant by the 
terms “a complete Zadyq " and “a complete Rasha’ [wicked one], and a 
“ Beynony ” [a middling or average person]. These designations are 
dependent on the number of good and evil sparks that they possess. In 

a’Vaam jv’cna rrray irx onaiy ant? a’ trpnx nos ’a \iai o’yam hewed amVx yuna 
□n”t£W mVana nrtns mxa nxp traiy omm D’yan naa "janV pi .nnx yan Vaa’ xVa nan 
pVn ’dd ’i*?n Van d mrm mm yarn rnaa pnx pjy nn pan m .d.td’ Va ana ennui 
□n fraiya mxan in mmayn uaix n myi .iaa jnn »siw ’pVn nsoa ’sai ,iaa man mxix: 
Vx anxm B’pain an *p ,jn axi aia ax jam anai nax nrxai ,iaa mnaun 'ma -py »oa 

cnnnx ran o’snm anVira -ini’ onn rsrrayn Vx ix msan 
i”n nna *pm ixaa mV naraVi K’mm nna pnaV anxn -pxa ,rroa imam ir naoV nam .a 
maia mxixa amx ia or xmn yarn ’Vix ,imarV yam nnx pnxn *p*na ’a ,xm paym Mai 
uan nor iaa aian ix .nanxi pana nn’ rnnnna y ’5n r|V wu mynn rmixai paa naxaa 
,jna rran pVm ipVn Van pnx o”n .ynn Van aVaa xim man Vaa aVaa nnx tni pa i:nm 
’a pioa Vy V”t a”aai .anV mV’axn -\xiw ayn ax nr an .mmaa iman pVm ipVn Van yan 
,xaax *n -|x:aa xVn rrana imxaaV nmaa yan anxa xVx nana auian px ,"|xaia man nxnn 
mV’axn ,naia mayV aym mxnai ,iaa aia pixa nana Vn anV inV’axn -|xna ayn ax naxi 
,iaxn Vy nmn nnx paa ynn ’xixa ana B’Vru a”w ’a , inarm jiisai nmn Va nanV anV 
raa aian ’xixai ,rma px Vx amny Va nx rVy myan xaai ,n”aaai paa non pay nanmi 
,*]V aVa’ npn Vx ,V"T a”aai .jna aVa xim ,aiaa aVa nnxa xxan ,*)V aa’Va’ m ,uaa nor 
Vy nmn nnx B’Vm ’a .raaa pynn Vy laa n’ara irx aits Tirana ’aVi r|V ma’Va’ xVx 
: nrn aian naiy xm ’a nar^a ^V aVa’ mi rraaa ,iaa morn man Vy Vax .iaxn 
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addition, the types of wrongdoing or positive acts one performs, are in 
accordance with the quality of one's sparks and the quality of the “limb” 
and root from which they derive, whether good or bad. According to 
this will they desire and long for good or bad deeds, more so than 
others and they will constantly strive after them. 14 


3B. For this reason did the Zohar 15 insist that one must “strive to make 
the blameworthy meritorious with the same zeal as one who strives 
after one's livelihood.” The meaning of this is that when the Zadyq goes 
after the wicked person in order to make him worthy, it may be that this 
wicked one contains those good sparks that were lost to him [the Zadyq], 
and he [the Zadyq ] will give to him [the wicked one] his evil sparks. 

And by their uniting together with desire and love [!], the good within 
him [the wicked] will be removed from him and be given to you [!], so 
that you will be completely good and he will be wholly evil. 

This is the secret of [B.T. Hagygah ibid.] “if he merits, he takes his 
portion and the portion of his neighbor in the Garden of Eden, and the 
wicked takes his portion and the portion of his neighbor in Gehenna. 

This is as the verse [Prov. 25:21] states: “If your enemy be hungry feed 
him bread”, and as was said [B.T. Pesahym fol. 113b] on the verse 

14 Here we find an uncharacteristic deterministic description, that probably refers to 
the matter of the tendency of inertia, which may, in certain circumstances, furnish the Rasha 
with an acceptable claim against retribution, [as we see above, in chapter 2, C2, between 
notes 49-53, and see note 52] because being ‘hidden by Divine intent’, it can only be offered 
upon an introspection that yields a general principle of compassion [albeit, having been 
offered for the sake of one’s own existential sustenance, as ‘one’s’ holy spark]. It seems to 
bespeak ambivalence regarding the occurrence of evil, which may, under circumstances of 
duress [real or imagined] bring about a parsimoneous view. And see note 26, as well as 
quotation 6 below, containing an argument against determinism. 

15 Vol. 2 fol. 129a 
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[Exod. 23:8] “If you shall see the donkey of your enemy...”. This verse 
refers to a wicked person, whom one is commanded to hate, as the verse 
states [Psalm 139:21]: “Do I not hate those whom You hate?" And it is 
said [Prov. ibid.] “If your enemy be hungry feed him bread”. All of 
these are due to the good spark within him on which account he is 
hungry and desirous to do good. “Feed him bread” [means] the bread of 
the Torah and commandments, so as to make him meritorious, because 
through this, [Prov. ibid.] “you shall heap coals of fire”, referring to the 
evil sparks that are within you. Heap [ibid.] “upon his head” so that they 
unite with him and are removed from you. This is as the verse states 
[Lev. 16:22]: “And the goat shall bear upon itself all of their sins to a 
barren land”. The good sparks that are in him shall be removed from 
him, “and god [whose god?] will make them whole for you”, so that it 
will come out that you are whole in the good and he is whole in evil. 

This accords with what is said [B.T. Sukah fol. 52a] "Read not ‘he shall 
pay’ [yishalem], but ‘he shall make you whole’ [yashlym]” And because 
the good and blessed Name does not place His Name on evil, the verse 
states “you shall heap coals of fire upon his head”; whereas He does 
place His Name upon the good, as the verse states [Prov. 25:22] “and 
God shall repay you [or ‘make you whole’]”, as was stated before. For 
it is He [God] who bestows this goodness. 

I believe this passage preserves RH”V’s original reworking of the Lurianic 
teachi ng just quoted. 16 Inde ed, we will see below, 17 where we adduce genuine 

16 It seems that this “teaching” was found by R. Shmu’el Vyt’al in the miscellaneous 
writings of his father, RH”V and was placed by the various editors of the Lurianic Corpus in 
the appropriate places (ShGil and in both LqTr and SfLiq. on Proverbs, chapter 25). See the 
end of SMRzl . fol. 17a, “Liqutey mo[reinu]ha-Rav Hayyim RH”VZLH"H”, which begins 
with R. Shmu’el Vyt’al [?] introducing it saying: “Thus says the writer: I will copy here some 
of the novellae of RH” V, may he be remembered for eternal life, as I have found in his 
writings.” 
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teachings from the 4 AR”I presenting analogous cases, that this cruel exchange 
between souls does not take place. 

It is also important to note that when this teaching of the “karmic exchange” 
between the good and the wicked is discussed in the Beshtian Hasidic literature, 
the exchange takes place only if the wicked persist in their wickedness after the 
Zqdyq tries to help them to repent. 18 On the other hand, in later Hasidism we 
find notions such as threats by Rebbes toward their disciples that they would 
“ aveq nemen zayere madreiges ” (take away their “higher levels”) in case of 
insubordination. 19 The stipulation mentioned above, limiting the karmic exchange 
to instances of persisting wickedness, seems to hold as well in a teaching 
attributed to the ‘AR”I. In ShPs. Parshat Yitro fol. 29d we read: 20 


17 See quotation 4, the segment quoted in my comments at the end of my translation 
of quotation 5, and see quotations 6 and 7, and below in Analyses of Texts section 2. 

18 See R. Yaaqov Yosef of Polonnoye, Ben Porat Yosef , fol. 53c, and below, n. 26. 

19 1 learned this through a personal communication from Rivka Schatz, although I 

have not come across this expression in my own searches. 

20 

m eh .imnna ’aa nnx Va bax .be? naua ,Tnnx ‘pp ixona ym aia ranym a'pa maEun nan 
x 1 ?! aia nrcr “wx pita pnx px 'pax .man nnns m nrai .-jan 1 ? eh ,ai& ltoiyai yn ram 
yEnn rum .pms xnpj "|snVi .ysn xnpj ,yn lamp ’ai .naua ym aiaa O’aama a'pa ’a ,xom 
yanxa *pn anna nai i p*?i nays? VuVin Vy Enn yon pama .nnajin 1 ? ViVinDE? 'ph'pi 'paa 
ip*?n b»taia nar E?"»a /iabeu ehie^b mm® .V? nxnV jjui ,nna: ona® aitsm .na 1 ? a^n 1 ?! 
’a .'p'pb mpn my i 1 ? pxi .pnax 1 ? -fpim .urn rfroa rVai ,ia nxrsu mmn yarn ,y”aa man p'pm 
nnr ampm .a^anaE? ays 'paa .xannx ja’pnsn am .aio rant? ’a bax .'p'pa ara pisi u px 
an p^i ,nayty bnban p miE?a ,xan nrx a’xtmn ’pu'pi 'paary ,xm nnana ^ax rm^xnaa 
a”’yi ”?aa ixanp na ba upmtp nyi .a'pa msa mnn Va la^ff’E? ny .a’ba'pina 

.a’yan Vyi b’e^b? 'py a’ia *?y max py npia ’)r rb maw, cmi tr'pu'pi b’d'px ny a’anxna 
ppn an 1 ? px myi ,pE?xnn -pya 0’ia D’xnpj wn 'pu'piai pbubi nyanx ny ax^aaw >""1 
xmw ,nnx non nsny n”apn ray bax .amain B’yEnn an® .rxiiw 1 ? x'px nr px Vax ,V?a 

,nn o’s’px'p ny l'pi'pamw 
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4. Through the sin of Adam, all of the souls became intermixed as 
regards good and evil, as discussed above, 21 and subsequently, each person 
[was bom] according to his level. There are those who are mostly evil 
and whose lesser part is good, and some for whom the opposite is true. 
In this there are various degrees. However, there is no Zadyq who will 
do [only] good and will not transgress [Eccles. 7:20], because all are 
mixed, containing both good and bad as mentioned. And one who is 
mostly evil is called a Rasha [wicked person] and the opposite one is 
called a Zadyq. Now the wicked person, with each new reincarnation 
that he enters in order to purify himself, heaps more evil upon his soul. 
Therefore [if he persists in evil], his [potentially] purifying incarnations 
end after four times, and the good left in the evil person is given to 
another of his soul-root who is worthy of it, as is stated [B.T. Hagygah 
ibid.] “If he merits he takes his portion and the portion of his neighbor”; 
and the absolute evil remains with him, and he goes to perdition and has 
no further hope, because he has no good spark at all. 

But for one who is mostly good, and is one of the Zadyqym, quite the 
contrary is true. Each time they incarnate they become more rectified 
than before; but necessarily in each incarnation they transgress in an area 
other than their earlier incarnations. 22 Therefore they incarnate until they 
become whole in all the six hundred and thirteen Mizyot, and until they 
rectify all the wrongdoings of their past incarnations. Thus their 
incarnations can go on thousands of times! This is as the verse states 
[Exod. 34:7] “Visiting the iniquity of the fathers on the children to the 
third and fourth generations”- i.e. He brings them back for up to four 
incarnations, and in their second incarnation they are called “sons” with 

21 This is found in the Lurianic discussion of this topic earlier in that work, on 
Parshat Ber’eshyt. 

22 This implies that they shed their evil sparks in the process of purification. 


333 



reference to their first incarnation; and more [than four times], they have 
no repair at all. But this is only with regard to those who hate Him-i.e. 
those who are completely evil. But all of this notwithstanding, [if one 
begins the process of repentance] the blessed Holy One bestows a great 
boon, which is, that they may incarnate for up to two thousand 
“generations”. 23 

In contrast to this nuanced passage, we find a passage in LOhSh 24 attributed to 
RH V where this merit-exchange takes place after a lifetime of accumulation 
of meritorious and wicked deeds, albeit when the Zcidyq ends up being wicked. 

There we read: 25 

5. It was said [B.T. Avodah Zarah fol. 17a] about R. Eliezer [sic. 
‘Elazar] ben Durday’a etc. [that he acquired his portion in the world to 
come in one instant.] ’’You know what is stated in ShGil . that one who 
is reincarnated and b ecomes whole takes his portion and the portion of 

23 This implies that even if they have mostly evil sparks, they may be able to begin 
their process of repentance during the four lifetimes and therefore begin to reverse the 
process and “shed their evil sparks”. See also n. 26 below, in the paraphrase from ShGil pp. 
73-74; and see n. 24 in the body of the appendix, where I paraphrase from ibid., section 4, p. 
46. There, RH”V also says as much. 

24 fol. 20b. 

25 

babiaan *n anbaban ’on ran nyr -inn run \iai *p»nn p nry>bx -i by rby max 
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pnv nam mb’ pnx inn inix wmb i»»b*nn babiaan mix rmy wabb nnr xbi o’man i^ya 
ynxv pn lb rwyv npn ptyinb nam nan unmy *y »n ’xmm nbna namnn nw 's mw rn 
pnx ’’n craunnn n’a’ne? nr pm* naan nam .onn D’mtan *pbnn bn nn’xi »pm myyatp 
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:b"r rmna .yxm nyn ax piosm nai myttn yi xa 


334 



his friend, in accordance with the secret meaning of [B.T. Bav’a Mezya ’ a 
fol. 61a, after Job 27: 17] “The wicked will prepare, but theZadyq shall 
wear.” For that very garment which the wicked person made by his 
meager accumulation of righteousness in performing a few good deeds, 

but did not merit to wear after having completed this gannent, is given 
the Zadyq to wear. 


Now R. Yohanan the High Priest served in this capacity for eighty 
years, and it is certain that through his service he accumulated a great 
many precious garments. Only afterwards, when he became a Saduccee, 
he lost all of these good portions. And in the same manner of this 
Yqhanan, who in his earlier days was a Zadyq but at the end transgressed 
(his transgression having been committed in his last days), there came 
another: R. ‘El'azar ben Durday’a, who was blemished for most of his 
early days, and in his last days he repented. Thus, we have many rectified 
days and many blemished days. So the evil aspects of these days were 
taken by Yohanan, whereas the good aspects of those days were taken 
by R. ‘Elazar ben Durday’a. This corresponds to what was explained in 
EH regarding the verse [Psalm 7:10] “Oh let the wickedness of the 
wicked come to an end”, and the verse [Prov. 25:21] “If your enemy be 
hungry feed him brea d”.-From RH”V o.b.m. 26 

This is not in EH in fact, but towards the end of the seventh section o f ShGil . And 
see there, pp. 73-74, where significantly, regarding the verse (Psalm 7:10) “Oh let the 
wickedness of the wicked come to an end”, RH”V says that he did not understand what his 
teacher said. There we also read: 1.) [p. 73] that the “merit-transaction” takes place only if 
one of them remains [or becomes] evil, and 2.) [p. 74] “At times, if one has a majority of evil 
and a minority of good etc. one needs to purify all the evil within one until he remains 
entirely good.” Hie implication is that there is no inevitability regarding one who is bom with 
a majority of evil sparks. Perhaps the designation EH refers to the original recensions of 

RJf’V, to which the editor of LOhSil referred. See Y. Avivi “Kitvey RH’V be-Kabbalat 
ha-AR’T’. ~ 

Regarding the bibliographical problems with reference to the attributions contained in 


335 



An additional clear contrast to the extreme teachings of RH”V with regard to 
the phenomenon of the “exchange of merit for demerit”, is to be found in the 
ShaKav . in the sixth chapter of Drushey Kavvanot haAmydah, fol. 36d, where 
we read: 27 

6. On behalf of the Zadyqym [the thirteenth blessing of the Eighteen 
Benedictions, or Amydah prayer]: from here on, and further, [in the 
Amydah Prayer, the theurgic principle of the Amydah Prayer operates 
according to] a different order. The meaning [of this] is that until now 
we referred to the Ten Sefyrot which were constructed and repaired from 
the Feminine side. But from here on, the construction [of the Sefyrot] is 
in the Nezah- Hod- Ye sod and the [lower] two- thirds of Tiferet of the 
this work, see my discussion in the Hebrew appendix below, n. 50. 

27 

’uyyan o” , n unaT nny ny ’a xm paym nnx nnoa ton "|Vxi ]Kao it rain mn by 
nny d’tko -raw ioxy K’n rrm o’linnn ’itffai ’"naa Kin iVki iKaoi pua mapnaa 
pnsntp mo’ pnxi moa iatp mo’a O’p’nsn by .xVyV Kruno mo xxoai naa nats? o"’a 
*ia onoy up 1 ™ o’tsn poiKai pnwa npiao it ’ana no’nnarc mn.na inaV “|’nx ^xi t®’ NT J 
byi Kin onxnff nnxow nVua 1 ? nanai xit? rfrona pxna nmxaV? I 1 ™ mVo mx’aa piaV “pis 
V't onoixa onxn ra fiman naira mi O’pnxn oy ip*?n d’e?’ irwnv Warn “px pini nn’na 
ipVn o’P’tp rf’wn 1 ? nny V?am wp *\m K’n naianw noxa oxi .noKp n 1 ? ysni pnx iVw 
IK yn qki aiD ok ranna ^’kV nnV iVya o’on mxn ’a n’psiaoi nVaa x’Enpn nan onoy 
ioxyo yaio tk mxon rtK naaon mray ntmyi o’oya 1 ? xam onxn ns?Ka ’a x’n nanan oaox 
o’nu’iom o’aKVam nniKn oniK nauyna arc xVrc pT Va ’i’a ’i’a nam jwyw rmxo naff 
yen pa’ moa tt moan nnriff no ’aa ib O’lxnn p’nx 1 ? o’ama nffyff mxon omxo o’ffyan 
nnVffo kVk anViTO nun’ 1 ? o’xn aa’Kff n^yon ’Via o’p’nx nrx «r oaox .ffaV p’oxi 
■aiffna p’^ya iaiff’ nffxai maoxaa naVa popa mina ora on nan Tin rvnKnn o’npi’pffai 
nffx pxa p’nx px nan ’a ’m raa 1 ? pV?ano iik pV Tia ono inpVff mnKnn omx on 1 ? n?n’ 
lamnnff lignin ia’p*?n *?v mnKnn oniK pV xion 1 ? nnaio onxnff tayoai Korn xV aiu nffy’ 
D’Vmn o’pnsn oy oo’tP’ la’JiKtan nono la 1 ? o’an'a oi’Ki rmya li’tyyty mson n»yo r 'y 
oy ii’pVn anp’ Kbi la 1 ? onun’ nawna awa nt^Kai no”p onn mnKnn l’mty na Van D’ouznn 

: 1 a 1 ? DITTO’ K*7 v oniK 13«m DFlVlT 
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[Masculine] Small Face [Zeyr ‘ Anpin ] which illuminate [and effluence] 
within Her Ten Sefyrot, as mentioned. Thus, the order [of invocation 
within the blessings] is from below to above. [And the blessing] On 
behalf of the Zadyqym is in Yesod [of Zeyr], applying the invocation of 
[the Divine Attribute of Zeyr] “The Zadyq is the Foundation [Yesod] of 
the World” [Prov. 10:25]; for the Zadyq is called Yesod. Thus we need 
to invoke [likhaveyn] the Tetragrammaton within this blessing, as It is 
punctuated by the vowel Shuruq 2i . 

Now when you recite the words “and may You place our portion with 
them [the Zadyqym]”, we need to consider the meaning of these words, 
for indeed it would seem that this is a vain prayer, and a wasted request! 
Because if the human being has free will, how can one pray that the 
blessed Name place one’ s portion with the Zadyqym as if there is no 
free choice? For as our rabbis have said, [although many aspects of our 
life are predetermined by Divine Providence] whether one is to be a 
Zadyq or a wicked person is not predetermined 29 . So if we think that our 
intention [in saying “and may You place our portion with them”] obtains 
even if one sins-that we are praying [to be regarded as Zadyqym even if 
we do not deserve to be]-then the difficulty is compounded! For “the 
work of the Rock [i.e. God; see Deut. 32:4] is with integrity,” so as to 
bestow unto each according to his way, be it good or bad. 

However, the real intention [of these words] is as follows: When a 
person transgresses occasionally, and commits sins that extinguish [the 
light of] commandments performed, this person impedes the reward of 
the commandment from reaching him. 


28 This vowel, in the tradition of the TqZ fol. 7b, refers to that Sefyrah. 

29 See B.T. Nydah fol. 30b and Moed Qatan fol. 18b. 
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Thus, in the meantime, for as long as such a person does not return [to 
God] in repentance, those lights and angels and defending spirits that are 
formed by means of the commandments that the person performed 30 are 
given to a Zadyq who is deemed appropriate by the decree of the blessed 
Divine Wisdom, as indicated by the secret meaning of [B.T. Bav’a 
Mezya’a fol. 61a, following Job 27: 17] “the wicked will prepare, but 
the Zadyq shall wear”. All of this notwithstanding, there are some highly 
exalted Zadyqym who do not want to derive benefit from others [in this 
way], but [rely] only from their own [merit]; so that when they take the 
above-mentioned illuminations [resulting from the observance of the 
commandments by the transgressor] they are in the possession of such a 
Zadyq merely for trustworthy safekeeping. And when the original owners 
[of the merit] repent, the Zadyq will return to them the illuminations 
taken from them. 

Therefore we pray before Him, may He be blessed; since [Eccl. 7:20] 
“There is no Zadyq in the land who shall do good and not transgress”, so 
that it is almost as if it is inevitable-one is forced to sin [!]. Therefore, 
those illuminations which are of our portion and are our lot, that we have 
earned by the Mizyot that we performed in this world, but [whose 
illuminations etc.] are not given to us on account of our transgressions, 
may He place them with those great Zadyqym who are inscribed. 31 Thus 

30 See ShRhOd fol. 1 a-b. 

31 The adverb “who are inscribed” calls to mind the reference to the Zadyqym who are 
“inscribed on the Throne, and never depart from It, and without whom the Throne is never 
found.” See ShMRsh fol. 12a-d, attributed to the AR”I; and see Analyses of Texts # 3, 
quotation VI below. And it seems to me that these Zadyqym are those described as having 
attained the level of t ‘Azylut (Emanation), and who throughout their lives “perform Yihudym 
which unite all of the Divine roots within the realm of ‘Azylut." On this see below, quotation 
8 from ShRhQd fol. 43b, and see in particular ibid. fol. 27b-28a, which uses similar language 
and refers to the same referents as the passage from ShMRsh ibid. 
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those illuminations would continue to subsist; and when we return [to 
God] in repentance, they [those Zadyqym ] would return them to us; and 
[we pray] that He not place [our merits] with other Zadyqym 32 - i.e. those 
who would not return them to us. 

In addition, in ShTVTRzl fol. 2d-3a. on B.T. Eruvyn fol. 59b we read about one 
particular soul root with a decidedly non-parsimonious destiny situation, and 

33 

which seems to beg the question of determinism raised in the previous passage: 

7. “R. Pereyd’a had a disciple to whom he taught [the same teaching] four 
hundred times. So a heavenly Voice issued forth and declared to him: [R. 
Pereyd’a], Would it be pleasing to you if they [the Heavenly Court] add four 
hundred years to your life, or would you prefer that we find both you and your 
entire generation meritorious so as to attain the World to Come? He said, 

32 He refers, perhaps, to the type of Zadyq apparently suggested by the ‘AR”I that 
RH”V had become, at the time that the AR”I described it two days before the former’s 
unfortunate demise; and see above in the appendix, between notes 100-105. And yet, this 
passage does seem to imply a disaproval, albeit not a clear interdiction of this kind of Zadyq. 
Yet we must bear in mind that if not for RH”V, this passage would not have been preserved! 

33 
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Would that I and my generation merit the World to Come. Said the blessed 
Holy One, gi ve him both this boon and that.” This is awesomely wondrous, for 
we have not encountered reward as great as this - even with regard to our 
teacher Moses, peace be upon him, all his praiseworthiness notwithstanding— that 
one’s entire generation (and there is no generation with fewer than 600,000 
souls) attains to the World to Come. Indeed B.T. Sanhedryn has already stated 
[B.T. Sanhedryn fol. 108a] that the generation of the desert, the generation of 
Moses, has no portion in the World to Come! 

The meaning of this [the case of R. Pereyd’a] is as I have informed you: that all 
of the souls are subdivided into 600,000 distinct roots, and in each there are 
600,000 soul-sparks. Now all of the sparks whose roots depend upon the root 
of R. Pereyd a, are referred to as “members of the same generation”, although 
they are not incarnated together with him at the same time. Rather, [the 
“generation” is constituted from these souls] from the day of the creation of the 
world until the ultimate future; and each one incarnates at the time most 
appropriate for it until it becomes whole through being repaired. Now regarding 
some roots, it may come to pass that one spark of one particular soul would be 
lost at the time when [the whole root] has reached the ultimate end of purification, 
and the last dross is expelled; yet [this one spark] cannot purify itself on 
account of its own great subtlety and the abundance of dross that covers it. 
Regarding this it is said [Isa. 66:24] And they shall go out and see the corpses 
of those people ...” Therefore did the blessed Holy One vouchsafe R. Pereyd’a, 
that with regard to all of the sparks of the root of his soul-all of them will be 
set right by means of reincarnations and not even one of them will be wasted. 
Heaven forefend. Because if the root is good then all of its branches become 
rectified. 

The fact that R. Pereyd’a is not mentioned elsewhere in the Lurianic corpus, 

and particularly the fact that it is not in RH”V’s Gilgul texts) may indicate that 
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the ‘AR”I explained this only once and there was no follow_ up. Indeed, this 
paradigm of destiny brings to mind the Kavvanah referred to above in passage 
6 as a further example of an orientation other than the parsimonious one, 
which, as was mentioned above, is the prevailing attitude obtaining in the 
Divine realm of Azylut, with reference to the relation between the lower and the 
higher Divine Parzufym. 

The question as to how there can be a root in which no sparks-even those 
mostly evil ones fail to fulfill the beginning of their purification within four 
incarnations, is elliptically addressed by the words “each one incarnates at the 
time most appropriate for it.” 

This was God’s gift to R. Pereyd’a: a universally positive, semi_ deterministic 
outcome. This is in contrast to the infelicitous situation of most souls at the 
beginning of their process of Tyqun , 34 This is related to the Tyql’a, the “scales 
of deceit”, referring to incarnations in inopportune circumstances, discussed in 
the Zohar. 35 This work is crucially important as the background for Lurianic 
eschatology 36 It must be noted that in the Lurianic ZoharQ we have a 50 folio 
commentary on this text, with no less than 25 fragments from the ‘AR”I himself, 
some of them quite long (although it seems that some of these are from the 
‘AR”I only in a nominative way; i.e. he is most likely the “ultimate” author of 
these ideas. 37 But it may also indicate the ideal of conscientious safekeeping 
associated with the “inscribed” Zadyqym, just as this Divine reward came as a 
result of the transcendent patience shown by R. Pereyd’a to one of his charges. 


34 See what the ‘AR”I says about this, in ShMRsh fol. 9a-b. 

35 See vol. 1 fol. 109b, and the Sab’ a de-Mishpaiym in ibid. vol. 2 fol. 95b, 96b, and 

99b. 

36 See there also fol. 97a and elsewhere. 

37 An example is that regarding the Tyql’a. on fol. 73c-d, from EH gate 49 chapter 7. 
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One possible distinction vis-a-vis the competitive paradigm of the “exchange 
of merit etc.” and the paradigm of “safekeeping” may be related to the degree 
that the higher of the two souls has attained. And in ShRhOd fol. 43 b we read 
from the Yihud written by the ‘AR”I to attain contact with deceased Zadyqym : 38 

8. Know, that although we learned in the Zohar [vol. I fol. 225b-226b] 
that the Nefesh of the Zadyq resides in the grave, and his Ruah is in the 
Garden of Eden, and his Neshamah is under the Throne of Glory, this is 
so with regard to those who have not merited to more than the Nefesh , 
Ruah, Neshamah of [the three lower worlds]: Creation, Formation, and 
Action. As for those who merited the Nefesh, Ruah, Neshamah of Azylut 
(Emanation), however, there is no doubt that the Nefesh would ascend to 
Malkhut, and his Ruah would ascend to Tif eret, and his Neshamah to 
Bynah, because all things return to their root. 39 

Given the distinction between these two general grades of soul, RH”V’s view 
about souls that have not yet entered the (unified Divine) realm of Azylut, 
where only goodness obtains 40 may be correct: that in these lower realms the 
spiritual politics of parsimonious scarcity prevails. Thus, RH”V would be able 
to include the Kavvanah regarding the “inscribed Zadyqym ,!l while presenting 
much less morally savory (I dare say, unacceptable) options. See also in the 
‘AR’T’s own Per Sif dZ? x regarding the status of certain souls being called 

38 

xoa nnn inaffn py pa inm napa Kin pnsn vsj »d imrn "isoa irjw ’s Vy *|K ’a jm 
nVyn wdj ’ a pao px rrrtrxxa pjV raw ’a ^ax paa pjV ox o nar xb© nr naan 

... icnE? 1 ? nnn nan ’a nra 1 ? inatpai r\ n nh mm rfcbtb 

39 Compare to ShPs. 1 Shmu’el:5, fol. 42c-d. 

40 This includes R. Hayyim’s own soul. See the discussion above in the appendix, 
between notes 100-105 concerning this matter. 

41 ShMRsh fol. 29b; and compare statements attributed to him in LqTr on Parshat 
Mishpatym, fol. 64a and SfLiq on ibid., fol. 36d. 
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“free” (bney horyri). This means they derive from such a high root that they 
transcend the dualistic realm of (Metatron and) Zeyr ‘Anpyn, where the dichotomy 
of Grace and Judgement prevails, and are instead, effluenced by Hokhmah and 
Bynah. This is apparently a gloss on Zohar 42 . It is interesting to note in this 
connection that the passage from R. Me’iyr ‘ibn Gab’ay. with which we began 
this discussion associated the phenomenon of taking “his portion and his 
neighbor’s portion [in Eden]” with souls that are within the realm of the “Tree 
of Knowledge of Good and Evil” and Metatron. Here, however, we may speculate 
that since this “free soul” is not within this dualistic (competitive) category, it 
does not need to participate in the accumulation of the merit of others, and is 
able to be one of those Zadyqym who hold other’s merit in safekeeping. 

There is an additional Lurianic perspective on the relative “reality” (and 
otherwise) of other human beings, which further complicates the situation of 
reconstructing a complete picture of Lurianic eschatology. It has its roots in the 
later strata of Zoharic literature and echoes of it are found in Beshtian Hasidism. 43 
B.T. Taanyt fol. 11a states: “At the time one departs from the world, all of ones 
maasy m (deeds, or “making s”) depart before him.” About this we read: 44 

42 Zohar. vol. 2 ParshalMishpatym, fol. 94a and in the Saba de-Mishpatym fol. 
96b-97a. 

43 See LqhSh fol.9a-b, on B.T. Taanyt, where we find a teaching attributed to the 
‘ AR’T which seems to take an extremely mytho-magical view regarding the existence of 
some human beings. Also see Toledot Yaaaov Yosef , Parshat Me&rd, p. 96b ( quoted from 
Sefer Besht, Mezora #24). 

44 

an Tmya croc? mam m-rayi mxa ntsny xin m umya obiyn nn anxn *wxa rm mm 
abiyb pirn m:w twk mxan xxaj d"ni bktu abiyn wixa X'a uaa Q’snsa arx nvrayna 
py-isj px ’3 m xnp: rmynt? ism 1 ? xin nmasmi rniyV psia mat? ’D rmya nna xnpj xan 
’3 in&ai r»ya irn »n dc? xnp: msan bax uaa dw pjhdw to xnpj a-myai rmya man 
vwya »wx ba nynb trn lay an d»to am ouirnn cnx un ana ixna: rwjw twan lbx 
niTayn nxa iroa rr npya irraya inn o’jn ontux dtoi trmn maa o^juri □’ffJNn 

jr’nbr anna .nwyw 
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9. We know that while alive, a person in this world commits both 
Mizyot and transgressions, and the [essential] reward for Mizyot is in 
the World to Come. 45 So too regarding transgressions: the main retribution 
takes place in Gehenna. If so, it comes about that [as for the performer 
of] the Mizyah for which the reward is conferred in the World to Come, 
[the Mizvah] is regarded as death in this world, because its reward is 
hidden for the World to Come. However, with regard to transgressions, 
the situation is the opposite: in this world he [the transgressor] is called 
alive because such a one does not receive retribution in this world, 
whereas in the next world he is called dead, for it is there that he is 
punished. But there, [in the World to Come] the Mizyah is called “alive”. 46 

This is the meaning of “his ‘deeds’ depart”: because [from] those 
transgressions that he committed there were created the sons of man, the 
outsiders”, and these die with him as well. Thus it is written [Job 37:6] 
“...that all men shall know his works”; i.e. the people who were made 
[or created ] [!] by his actions, and were made into wicked people. 
This is what is meant by “his works”: the actual work of his hands-[his 
creations”] as a result of his sins. - From the Rav [the ‘AR”I], his 
remembrance is for life eternal. 

It seems to me that these “manufactured” people may refer to those souls 

forced to take the route of the Tyql’a as a result of this person’s transgressions. 47 


45 Although neither the * AR”I nor RH”V addressed the issue, it seems to me that 
here, the designation “World to Come” is equivalent to The Garden of Eden and not to the 
Resurrection. See also below, text 10. 

I find it quite curious that twice here, the transgression is associated with the one 
who commits it, whereas twice, the Mizvah is not! 

47 See ShaKav. Drushe ha-Laylah, Drush 7. 
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Regarding the larger issue, the instruction of the ‘AR”I in his last days to 
RH”V, Lurianic eschatology may hold that there is an optimal number for each 
soul-root. This, however, is not stated explicitly with regard to the 613 primal 
root souls, each of which can potentially yield 600,000 X 600,000 souls (as 
implied in the R. Pereyd’a passage, and as stated explicitly in ShGil fol. 6a). 
Furthermore, since the number of good sparks from the (potentially aggressive) 
soul of Cain is extremely small, 48 so too, the optimal number of rectified souls 
is also small. This may perhaps be borne out when we consider the possible 
implications of the fact that the ‘AR”I had practiced the Yihud discussed at the 
end of text 2 (perhaps even as a standard practice) a number of times in the 
course of his life. It would also seem to imply that the generation of ‘AR”I and 
RH”V was seen by them as the “last generation”, the generation of the coming 
of the Messiah, and also, as the generation in which most of the souls of the 
root of Cain the incarnate were in their fourth evil incarnation, with no hope for 
a future incamative Tyquti process. Here we witness the moral tension inherent 
in the conceptual combination of reincarnation and acute Messianic eschatology. 

On the other hand, the various counter-examples, particularly, those implying 
that the “merit-exchange” takes place only when one of the souls remains 
wicked and unrepentant, would mitigate this. Also, the above mentioned 
consideration vis-a-vis the survival of the sparks, refers to the resurrection, 
whereas the “merit-transfer” refers to “his portion and that of his neighbor in 
Eden and the resurrection” (and regarding the important distinction between 
Eden and the resurrection, see below, Analyses of Texts # 2). 

Regarding the relationship between the Edenic after-death state, the World to 
Come, and the Resurrection, we find in LOhSh on B.T. Berakhot fol. 66a, an 
unattributed passage on the difference between the World to Come (which 
clearly would include the after-death Edenic state) and the Resurrection. This 

48 See ShGil section 29 p. 209. 
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passage has a conceptual parallel in ShGil section 10 p. 83. It reads as follows: 49 

10. “Scholarly sages ( Talmydey Hakhamym) have no rest, neither in this 
world nor in the World to Come.” This is because in the after-death 
world, Talmydey Hakhamym are engaged in Torah study and ascend from 
level to level and from Academy to Academy. For even our teacher 
Moses, peace be upon him, ascends and attains to higher levels each and 
every day. For just as the blessed Name has no limit, so too does His 
Torah have no end. This is the secret [of Psalms 104:23]: “Man goes 
forth to his work...” i.e. to involve himself in Torah study, in [those areas 
in] which he toiled in this world. For when a person leaves this world he 
first “goes forth to his work,” i.e. to study those areas in which he toiled 
while in this world, 50 and then, [he goes (Psalms ibid.)] “to his labor” in 
which he toils “until the night”; i.e. until this world, which is like the 
night, comes to an end. This is because in the [ultimate] future, after the 
resurrection [which is the stage above the lower aspect of the World to 
Come] they [the Talmydey Hakhamym ] will attain to rest and [Isa. 11:9] 

“The land shall be filled with knowledge ...”, each according to his level. 

Now there is [the level of] the Torah of Azylut (Emanation), and so too 
[the Torah of the worlds of] Creation, Formation, and Action, as well as 
the Essence [of the Torah, which on each of those levels] contains the 

49 

mini mpoiy nm nman nnxVi? a^iya ’3 pjy.n .amya r.mya nnua an 1 ? px rrn 
iQ3 ’3 nnr nrai nViy an or *733 myna iV’sx ’3 na’imai nanna 1 ? nmoa pViyi 
r"niyn byaw naa nmna pioyV V’n i^ya 1 ? ms tar o B n *yio n 1 ? px mnm -p *po l 1 ? px rramry 
mniay 1 ? 3 M nxi rmya Vysr? naa nmna pioy 1 ? Vn n^nn xsr rmya onxn xreo ’3 
urfr ’yp mnnn nnx nmyb ’3 any 1 ? nann rmyn mart? Vn any ny nmtm av naiy xini? 
ia iasy mom y’”aa pi m^ntxa nmn w rum .manna ’s'? nnx *?3 nyn pxn nxVai nnua 
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50 See Midrash Mishlev. beginning. 
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four-fold hermeneutic levels: PaRDeS [Peshat, the plain meaning; Remez, 
allusions; Drush, homily; Sod, secret]. And the Torah contains 248 positive 
commandments and 365 negative commandments, which correspond to 
the limbs and sinews of Man. Thus, each Parzuf [configuration of Sefyrot 
modeled after the Divine realm] comprises all 613 commandments. 
Understand this. 

It may thus be the case that in the Edenic state, or Lower World to Come of 
RH”V, certain Zadyqym are enriched by their repentant soul-root colleagues - 
to their detriment - whereas at the time of the resurrection, they receive their 
reward. 51 In addition, it is interesting that in most instances in Lurianic Kabbalah 
and in the Zohar . the “Mixed Multitude” are associated with the soul of Moses, 
to which the ‘AR”I is connected. 52 

Note also that we read in ShGil that the majority of the sparks of the root of 
Cain are evil, but the few “good” sparks are “very good”; 53 whereas only once, 
other than in the above mentioned text 2, is it said that the “Mixed Multitude” 
is associated with Cain. In ShPs 54 this soul root also appears as the origin of 
the nation of Amaleq which is destined to cease to exist. Thus, it may be that at 
certain junctures of the 1 AR ”I’s thought (or perhaps only in Rif V s thought) 
that Cain’s root was seen as constituting a special case, which RH”V misapplied 
to other cases as a general principle. On the other hand, lest we forget, besides 
the places in the corpus where RH”V acknowledges that any improvement 
within the Nefesh of the inc arnate sinner during his first four incarnations puts 

51 See Analyses of Texts # 2. 

52 For the sources on Moses in the Zohar . see above, text 2 section D. For the 
Lurianic sources, see EH gate 32 chapters 1*2, ShGil. sections 2 and 20 and elsewhere. On 
the connection of the ‘AR”I to Moses’ soul, see SfhG fol. 64b. 

53 See ShGil. sections 29 and 38. 

54 See ShPs on Balaq fol. 36a. 
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him in another category, we must also recognize that we have preserved the 
Lurianic counter-examples to parsimoniousness only due to the editorship of 
RH”V. 


Furthermore, as mentioned before, regarding the ‘AR”I himself, I would 
speculate, that the extreme examples of what could only (it seems to me) be 
characterized as vindictive and paranoid parsimoniousness in texts 2 and 3 may 
have been the result of delirium, or the combination of general weakness and 
extreme pessimism. 

R.I. Liiria may have suffered from these conditions as a result of high fever, 
after having contracted either the Black Plague or Typhoid fever, that claimed 
him before his time, five days after he fell ill. 56 This is especially likely considering 
that text 2 was quoted from the ‘AR”I a mere two days before his demise. 
RH V out of reverence for his teacher, took his words at face value, and 
applied them as a general principle, despite the fact that they were contradicted 
by other statements of the ‘ART, as was seen above. Clearly, this type of 
thinking regarding the moral and eschatological nature of the soul exemplifies 
an ultimately monistic, but provisionally dualist essentialism. And see 
Concluding Section # 1. 


55 See above toward the end of text 4. 

See August Hirsch, Handbook of Geogr a phical and Historical Pathology vol. 1, p. 
500 regarding the occurrence of the Black Plague in the Middle East of the 16th century, and 
pp. 548-549 regarding the appearance of Typhus in the Mediterranean in 1572. My thanks to 
Professor Shmu’el Kottek of the Hebrew University and Hadassah Hospital, Ein Kerem for 
this important citation. 
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Analyses of Texts # 2 


T.nrianic Texts Concerning The Hazards of the Self- Rectification of the Incomplete Zadyq 

This in an important exposition, both because it contains many of the 
principles discussed above, in Appendix 2, and because it is a teaching directly 
attributed to the ‘ AR’T, as recorded by his disciples. It probably represents one 
genuine, uninterrupted discourse, rather than a later synthetic reconstruction, 
which is the nature of the vast majority of RFTV’s later writings. I therefore 
decided to provide a full translation of it. This is an allegorical explanation of 
the second Mishnah of Tractate Bav’a Qam'a. 51 

57 See LOhSh fol. 13b- 14a. 
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[The Mishnah (Bav’a Qam’a, chapter 1 Mishnah 2, fol. 9a) states: 

"All that I am obligated to guard, I am also liable for the payment of the 
damages that may incur. If I obligated myself for partial payment of 
damages, I am liable to pay as if I obligated myself for full damages."] 


The Zadyqym who are already deceased return to watch over those living 
in this world; [and they watch over] those who are of the same root as 
their own souls. For [originally] all the souls within the first Adam were 
of one Parzuf [level of the Divine Countenance], and all the souls that 
came into the world were included in ‘Adam alone. This is implied in 
what God enquired of Job: [Job 38:2] “Where were you when I founded 
the earth....” [i.e. where in this Great Adam are you rooted]? Afterwards 
[i.e. after “the fall”], the souls, as well as all that exists in this world, were 
differentiated. And the Zadyqym are close to those who derive from the 
roots of their souls, so if the living person is a “limb” of the soul of the 
Zqdyq, then the Zadyq toils on his behalf to guard him from sin, and so 
that he rectify himself. This will be beneficial for the Zqdyq, for one of his 
limbs is being repaired. 58 And our sages have stated [B.T. Shabat fol. 
104a] “As for one who comes to be purified, we help him.” And it is said 
that the souls of th e Zadyqym help such a person... Furthermore [the 

Ninip Dmtpxnn D’bya pun Vax y*aa qb? pmn Vtp upsj nx xVx "iia’ya xaE? p’nxn 
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58 See in the article between n. 33-35. 
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Talmud says] “All that I am obligated to guard...”, i.e. that they not sm, “I 
am also liable for the payment of the damages that may incur...” i.e., I will 
make him fit, that he not be harmed and not transgress. 

Now these Zadyqym sometimes impregnate themselves [mitqbrym] within 
the person [i.e. not merely guarding from the outside, but also “within” the 
person] as an "four. For there is “GilguF* [incarnation], and there is Ibur 
[impregnation]. And regarding It bur there are two possibilities: 1) when 
the Zadyq comes to rectify the person; and 2) [when] sometimes the soul 
of a Zadyq impregnates the person in order to rectify himself. For example, 
he [may need to rectify the fact that in a past life the Zadyq] ate forbidden 
fat, or something similar [in its level of stringency- i.e. incurring Karet if 
done intentionally.] Since [in this second instance] the Zadyq is impregnating 
hims elf in order to rectify himself, he needs to have freedom of choice. 59 
Therefore there is a possibility that [the Zadyq] would make things worse 
rather than better. And since one transgression carries in its wake another, 
it is possible that the [living] person [who is impregnated by the Zadyq ] 
would not have transgressed by eating forbidden fat. The Zadyq who 
impregnated in him [may have] caused him to fail; and he stumbled and 
ate the forbidden fat, and thus was liable for Karet and died [before his 
time and before repenting]. Thus, the Zadyq killed him! 

Regarding this, [did the Talmud state] “If I obligated myself for partial 
payment of damages....” For sometimes I only partially caused him [to] 
damage [himself] because he [the impregnated] also transgressed [of his 
own free will, though he may not have faced the test had he not been 
impregnated] becau se [it was] two souls and one body [that] derived 

59 Does this imply that the Zadyq is rectifying an intentional transgression punishable 
by Karet, of which the Zadyq had repented in a past life, since he is still called a Zadyql Or 
does the fact that he derived pleasure from an albeit unintentional transgression imply a 
predisposition which needs to be overcome by free choice? 
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pleasure from this transgression of eating forbidden fat. And I [the Zadyq] 
obligated myself to pay damages on his behalf, as if I obligated myself 
for all his damage - [i.e., that it be regarded] as if I did it all. For it is 
possible that he [the impregnated, even if he did face the “test” by himself 
without the impregnation of the Zadyq with its predisposition toward 
forbidden fat] would not have transgressed, and I [the Zadyq] caused the 
whole thing! Therefore, I [the Zadyq], am obligated to pay him [the 
impregnated] with “the best of my land” i.e., with the Zadyq’ $ portion in 
the Garden of Eden? 60 This is similar to what is stated [B.T. Hagygah fol. 
15a] "He takes his portion and the portion of his neighbor in the Garden of 
Eden". Now this body has two souls: one is his, and one belongs to the 
Zadyq who was impregnated in him. And we know that if the soul would 
not hover over the bones, they would rot and would not rise in resurrection, 
as implied in the verse [Prov. 6:22]: “And when you rest he will watch 
over you”; and [Isa. 58:11] “God shall cause you to always be at ease...”. 
And every Sabbath eve the soul rises on high and takes light and effluence 
[from on high], and brings it to the bones, as it is stated [ibid.] “And your 
bones will be made strong". 

[The question may be asked] Which one of the two souls is obligated to 
watch over the dead body [of the impregnated]? It is the one to whom the 
damage was caused [i.e. the one impregnated]. This is as it is said: “... 
[liable for] the payment of damages...” The implication is that the one 
who causes the damage, i.e. the soul of the Zqdyq who comes as an 
impregnation, is obligated only to make whole the soul [Nefesh] of the 
one who was damaged, insofar as his portion in Eden is concerned. But as 
for the [resurrection of the] body of the original owner, it is the responsibility 
of the damaged one to deal with the dead body... [the soul of the Zadyq 

60 The Garden of Eden is the station of reward between the after- death state and the 
state of resurrection. 
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thus attends his own dead body.] But this [conjunction] is something that 
happens only rarely-that [the Zadyq] comes to rectify but causes damage 
instead. With regard to all of these [soul relations] it is said that the 
[original] owner [of the body] is responsible for the corpse, whether the 
case is one of direct damage [caused by the Zadyq], or indirect causation; 
or if [the Zadyq] is merely appointed [i.e. hovering close but not 
impregnating]. Regarding all, the owner [of the body] deals with the corpse 
and not the soul of the Zadyq. This is as it is stated, [Exod. 21:36] “the 
dead body belongs to [the one who suffered the damages].” We may think 
that it belongs to the one who incurred [and paid for] the damages, for he 
is the direct cause of death. But this is not the case. For when the person 
came into this world, [the Zadyq] was not in the body; he impregnated it 
only later. - This too is by the Rav [the ‘AR”I], his memory a blessing 
of eternal life. 
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Analyses of Texts # 3 


Lurianic Texts Concer ning RH”V and his Psychical Experience 

Below, I present my translation of the only full__ length report by RH”V, 
of his psychic experience. It occurred on Monday August 30 1571, Erev Rosh 
Hodesh Elul , 5331. This was followed by Rosh Hodesh ‘Elul which is always 
two days, and he was [apparently] instructed to perform the long and complex 
Yihud of the Thirteen Reparations of the Beard” in order to invoke unconditional 
Divine compassion. 61 Following those two days, on Thursday and Friday, he 
was told to fast and perform a Yihud over the course of 48 hours, in order to 

conduct the energy of the above mentioned compassion into all the months of 
the year. 62 

Then, he was instructed by the AR”I to connect with the soul of R. Yeyv’a 
Sab ’a, during the course of Shaba!,. These practices give one an idea of the 
level of intensity and sophistication in the learning of the Lurianic theurgic 
nomenclature attained by RIT’V over the first seven months of his association 
with his teacher. Needless to say, the fact that this was his first successful 
experi ence of pneumatic Yi hud leaves open the possibility for improvement in 

61 See above, DS 11 and note 300. And see ShRhOd fol. 50a-53a; and for the dating, 
see £ hyh fol. 5d. Although see above, DS 1 1 ibid., where I call this into question. Perhaps in 
the ShYh there was a confusion between the two Yihudym. Alternatively, the ShYh narrative 
was written before the one presented here, which comes from the SHez and the ShGil : in 
which case, the Yihud alluded to near note 66 was mentioned as a memory lapse, and it was 
the Yihud of the “Thirteen Reparations of the Beard” that was performed then, by RIT’V. But 
see below, between notes 73 and 74, and compare with ShRhOd fol. 44a-45a, where it is 
clear, that this is the earlier report, and it was the Yihud of the mouth and nose of the Ancient 
Holy One, and not the Yihud of the “Thirteen Reparations of the Beard”, that was performed 
by RH”Vat that time [although both are ‘Cosmic’ rather than personal Yihudym]. 

62 See ShRhOd fol. 48a-50a. 
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later attempts. But the fact that no other experiences of this type are recorded 
by him in his private diary may argue against this. This is particularly relevant 
in light of his extreme self-doubt as to whether these experiences were anything 
other than self-induced. 63 It should also be pointed out that aside from this 
passage, nowhere else do we read RH”V writing “ Yihadtf or “Asyty Yihud' 

[“I performed a Yihud although he clearly did perform Yihudym. 64 

I. 65 On the day before Rosh Hodesh ‘Elul in the year 5331 my teacher of 

63 On this see n. 100 in section D of this appendix. 

64 See ShGil p. 329, regarding RH’V’s inconsistent efforts at Yihudym practice; but 
see SHez page 25, indicating that there was a long time when RH”V did practice the 
Yihudym, and see also p. 339, where he is told by the ‘AR”I on several occasions (prior to his 
“conscious” attempt to connect withZadyqym) that particular Zadyqym are currently 
temporarily impregnated in him. But see my comments toward the end of section IX, where 
it may be implied that his psychical ability did indeed improve. 

65 ShGil Section 38, p. 363, ff; and SHez pp. 170-173. 
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blessed memory sent me to the cave of [the grave of] ‘Abayey and Rav’a, 
and I stretched myse lf over the grave of ‘Abayey, may his memory be a 
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blessing for eternal life. First I performed the Yihud of the mouth and 
nose of the Ancient Holy One 66 and sleep fell upon me. Then I awakened 
and saw nothing. Afterwards I once again stretched myself over the grave 
of ‘ Abayey and performed the Yihud [for uniting with the souls of departed 
saints at their graves] written by my teacher himself. While combining 
and interlacing the letters YHVH and ADNI as is known, my concentration 
became confused and I was unable to combine them, and I refrained from 
contemplating this combination. 

II. Then there came a likeness within my awareness as if a voice was 
telling me “Retract, retract!” [“Return in yourself, return in yourself !”] 69 
And then I thought, these are the very words used by Aqavy’a ben Mehal’el 
to tell his son [on Aqavy’a’s deathbed, to retract his opinions which were 
contrary to those of the majority .] 70 So then I returned to concentrate on 

71 

this combination, and completed it successfully. 


66 See ShRhOd. fol. 44a-45a. 

67 See n. 5 above, in section A of the Appendix. 

68 See ShRhOd. fol. 44b. 

69 The confusion in translation comes from the phrase “Razor bekha ” which bears 
both connotations, and which was perhaps the first spontaneously induced free-association; 
and considering the free-associations he was about to have, it seems to me that both 
translations are pertinent. 

70 See Mishnah Eduyot 5:7. 

71 This refers to the “lower combination” YHVH and ADNI, corresponding to the 
Nefesh and Ruah, as opposed to the “higher combination” of AHYH YHVH that corresponds 
to the Wisdom and Understanding of the upper worlds and the higher levels of the Neshamah 
and th & Neshamah of the Neshamah. These, according to protocol, were to be performed 
before the “lower combination”, and he performed the second part of the Yihud with 
confidence. 
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ID. Then it was as if in my mind they 72 were saying to me “God will 
provide Himself the lamb for a burnt-offering, my son.” [Genesis 22:8], 73 
and as if they were suggesting to me its explanation: that my concern 
about not having accomplished in the first Yihud [the cosmic Yihud of the 
Ear and Nose of the Ancient One; on account of having fallen asleep] 
was wrongly placed. For I indeed did succeed with it, before the blessed 
Name-“God will provide Himself the lamb.” And it appeared to my 
thought, that they are hinting to me that the first Yihud I performed is 
implicit in this verse. For the first letters of the first four words equal 46 
numerically, which equals [with the "Kotor*} AHYHYHVH, and the first 
letters of the final three words yield the word ‘7 lever [breath], referring 
to the breath of the Supernal Mouth [a cosmic pneumatic image used in 
this Yihud], which I intended [to manifest] in this Yihud. And it seemed to 
me as if they are telling me that the first letter of the fifth sixth and 
seventh words, form the name Hilel the Elder but I don’t understand its 
significance. 74 All this occurred to me in my thought. 

IV. Afterwards, a great and exceeding fright and trembling seized me in 
all my limbs, 75 and my hands were trembling, knocking against one another, 
and also my Ups were trembling in an exaggerated way and were moving 
rapidly with forcefu lness exceedingly fast. 76 It was as if a voice was 

72 The word They keeps appearing, as if referring to the anonymous denizens of 

heaven. 

,!, B nSy 1 ? iron V? IIXT OTI^K Is the spontaneous pronouncement of the verse a form 
of self-induced speaking in tongues? For another Safed example of heavenly 
to a son , see R. Moshe Cordovero, Sefer ha-Gerushin . passim. 

74 He is free associating the name of a great sage who lived about 300 years before 
Abayey. 

75 See material above in section D of the Appendix, between notes 88 and 91. 

76 See R. Joseph GikatillaSod ha-Hashmal, fol. 4a. Perhaps RH”V is approximating 
the “cacophony of sounds” described there. 
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sitting on my tongue which was saying exceedingly swiftly, “mah 'omar 
mah ‘ omar ” [“What shall I say, what shall I say?”] more than one hundred 
times ! 77 And I was trying to take hold of myself and my tongue so that [I] 
not move them, but I was not able to quiet them at all. 

V. Afterwards I thought to ask for wisdom. And the sound exploded in 
my mouth and tongue [!]and said more than twenty times “ ha-Hokhmah , 
ha-Hokhmah” [“the Wisdom, the Wisdom]. Then it went on to say “ha- 
Hokhmah ve-ha-Mada’” [the Wisdom and the Knowledge] many, many 
times. Then it went on to say “Wisdom and knowledge is given to you 
like the knowledge of Rabbi Aqyv’a”; then it said “And more than R. 
Aqyv’a”. Then it said “And like R. Yeyv’a Sab’a”; and then “And more 
than R. Yeyv’a Sab’a”. 78 And then it said “Peace be unto you;” and then, 
“From heaven they send you the greeting of peace.” All this was with 
great wondrous speed, many times in the waking state. And I was fallen 
on my face, spread out on the grave of ‘Abayey. 

VI. Then I went to my teacher of blessed memory, and he told me that my 
having performed these two Yihudym was quite propitious, and that such 
was the proper order [cosmic and then individual] in which to do them; 
and that the reason I wasn’t answered [with an experience] on the first 
Yihud was because they were waiting for me to unify the two Yihudym. 

And my teacher of blessed remembrance told me that when I returned 
from there [the grave of ‘Abayey] and entered his house, he saw the 
Nefesh of Benayahu ben Yehoyada walking with me. And he told me that 
[Benayahu] is not of the same [soul] root as I, but that the reason [he is 

77 See the Yihudym in ShRhOd fol. 45b-46b, # 7 and 9 for those who have “the voice” 
but “no words”. This indicates that the ‘AR”I tried various stratagems to free RH”V, so that 
he could attain to automatic speech. 

78 This vouchsafing did not suffice to convince him to abandon doubts in self- 
confidence. 
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with me] is because he appears, so as to be with each and every person 
who performs a cosmic Yihud, because this was his custom during his life 
[to perform cosmic Yihudym.] 19 

VII. And my teacher of blessed memory told me that he was informed at 
the time of the afternoon prayer, that if I merit during the coming Shaba! 
to [cleave to] R. Yeyv’a Sab’a, he will stay with me always and will 
never depart from me like my other Gilgulym [he seems here to use 
“gilgul” and 7 bur interchangeably], and through him I will merit great 
illuminations, especially [if I can connect with him] during the Silent 
Prayer, in the benedictions for the blessing of the year, and for the salvation 
of King David, and in the benediction beseeching God to hear our voices 
in prayer, 80 because R. Yeyv’a Sab’a reveals himself to the Zadyqym, as 
is the case with Benayahu ben Yehoyada. In addition, he is of the same 
soul-root as I. Thus, if I merit that he will reveal himself to me, he will 
reveal great wonders to me, with God’s help. 81 

Vm. On the evening of the close of that Shaba! I unified a Yihud after 
midnight, after rising from bed and was successful as before. 82 And R. 
Yeyv’a Sab’a roused me to vigilance [!] saying that through the manuscript 

79 See ShRhQd fol. 28a, where it is said that those sages who in the course of their 
lives were always performing cosmic Yihudym were in fact, uniting “all of the Divine Roots 
together” so that upon demise, whenever a cosmic Yihud is practiced they are present. They 
are thus connected even with those souls which aren’t of their “root”. The Divine Throne is 
never without these souls. See also ShMRsh. fol. 12a-d. 

80 See above in section B of the Appendix, between n. 28- 29. 

Apparently Rff V did not establish contact with R. Yeyv'a Sab 'a during his 
Sabbath afternoon nap, and made another attempt after the close of the Sabbath. 

82 It is not clear which Yihud he performed at this point; perhaps this was the cosmic 
Yihud of the “Thirteen Reparations of the Beard” which is designated (fol. 50a) as a practice 
done after Midnight. 
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Yihud of my teacher of blessed memory [to unite with the souls of Zadyqym ] , 

I will attain by means of wisdom all that I would desire; and that I ought 
to practice it three times a day as follows: during the Nefylat ‘Apayim 
prayer of the morning and afternoon prayers, and during the recitation of 
the Shma of the Evening Prayer. And by this means I will attain all that I 
wish. 

IX. And on the eve of the second day [Sunday night] I again unified a 
Yihud after midnight; and R. Yeyv’a Sab’a said to me: “Why did you not 
practice the Yihud as I commanded you to do, three times a day? For I 
told you that by its means you will attain a whole and unlimited state of 
spiritual consciousness! Go to your teacher R. Yizhaq ‘Ashkenazy [i.e. 
the AR”I] and tell him to teach you how to perform it during these three 
times. And tell him to speak to me, and I will teach him, and he will teach 
you afterwards. 83 

And you don't know how great you are in the eyes of the blessed Name, 
for you are great as R. Aqiv’a and his colleagues, and you will attain what 
no one else in your generation has attained, including R. Yizhaq ‘Ashkenazy 
your teacher. And in the future you will be spoken to by the angel ‘Eliyahu 
of goodly remembrance, face-to-face while awake. Therefore, when you 
perform this Yihud [of the ’AR”I manuscript], raise it up in the secret 
nature of ‘Eliyahu who is the arcanum of the Name of 52. 84 This is the 
secret of the Feminine Waters; and raise it up in the secret of Nadav and 

83 This is highly significant; for here we see how although RH” V was able to 
convince himself that he had achieved contact with this mythical sage of the Zohar, he did 
not have the self-confident creativity at that point to directly receive a teaching from him, 
whereas the ‘AR”I was capable of both. 

84 The Tetragrammaton written out in this spelling: Yud=20 + Hh=10 + Vv=12 + 
Hh=10=52, denoting the rising of the “Feminine Waters” from the lower levels. 
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‘Avyhu, who constitute the secret of the Nefesh [of Adam]. 85 And raise 
me [R. Yeyv’a] together with them, and through this you will merit that 
‘Eliyahu and other angels will talk to you. And you have no idea how 
great your level is-greater than all the other people of this generation. 86 
And God will grant you children and wealth, so that you will not need to 
rely on anyone.” So in the morning I went to my teacher of blessed 
memory and told him all of the above. Afterwards he taught me how to 
perform the aforementioned Yihud during the three prayers: at Nefylai 
‘Apayim of the morning and afternoon, and during Qry’at Shma’ of the 
evening prayers. 87 And I have already explained this Yihud in its place. 88 

Thus, at that time, the imaginative psychical ability of RH”V was not yet capable 
of creative generation, as was clearly the case with his teacher, the ‘AR”I. See, 
however. SHez . p. 57, where he writes in the year 1610, approximately 38 years 
after his teacher’s demise, that his teacher... 

...revealed himself to me in dreams on most nights in order to console me 
so that I not despair. And this occurred until 20 years after he passed 
away. And since then, for the next ten years, he would come to me only 
about once a month, and since then he would come only once every three 
months. And in all the dreams in which he participates he always appears 
in the same way: to teach me Torah and to console me so that I not 
despair.... 

85 See ShaKav, Drush#l of Qeryat Shma’; and see ShGil section 38, p. 367, and see 
Yihud # 4 in ShRhOd fol. 45a-b. 

86 Soothing words to a troubled ego! 

87 In other words, the ‘AR”I had no trouble “contacting R. Yeyv'a” and creatively 
applying his Yihud to these prayers. And see Drush 5 of Nefylat ‘Apayim written by the 

‘ AR”I, fol. 48a-c,where the basic conceptual infrastructure of this laid out by the *AR”I, but 
without the actual Yihud, and see next note. 

88 See ShRhOd fol. 43b, Yihud #2. 
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It is thus interesting to consider in this connection, two instances where RH”V, 
apparently writing after his teacher’s demise, mentions a doubt that he had with 
reference to a Kavvanah practice by saying :“and I have not yet merited that my 
teacher explain this to me.” 89 With regard to one of these passages (the second of 
n. 89) it is implied that RH”V’s psychical abilities had improved, and more 
importantly, that at least some ideas of the Lurianic Kabbalah may have developed 
by means of what RH”V had perceived as postmortem revelations to him by his 
teacher. And see SHez, 90 where in a dream approximately 14 months after his 
demise, the ‘AR”I reveals to RH”V, details concerning the Feminine Divine 
Parzuf that corresponds to the higher aspect of Zeyr ‘Anpyn. This, however, is 
not an entirely new innovation; for we come across this idea elsewhere in various 
other forms 91 1 must confess, that I cannot say that I have studied the writings of 
RH”V with sufficient depth to conclude that there were no other signs of postmortem 
revelations by the AR”I to RH”V. In addition it must be said that the Lurianic 
Corpus provides us with numerous instances where we witness RH”V’s 
hermeneutical creativity. 

The concluding section of the translated report by RH”V reads: 


89 See ShaKav. Invan Kawanot Qry’aj Shma’, Drush 6, fol. 23a, and Drush 1 of 
Tefylat Arvyt, fol. 52c. 

90 P. 58 # 18. This apparently answers RH’V’s question, above, fol. 52c. 

91 See above. Chapter 4, DS 2c and note 72; DS 13f and note 366, and DS 14 note 
383, section 3. And see SHez . pp. 211-212 (and the parallel in ShGil section 39 p. 375f); 
ShaKav. 'Invan Kawanot ha-Amydah, Drush 2 on “be’Ahavah” , fol. 32d; ibid, "inyan va- 
Yaavor, Drush 2 fol. 43c-d; EH, Gate 29, Chapter 1, final version; and elsewhere for parallels 
and applications. In addition, it seems to me that RH”V’s changes to Drush Shiluah haQen 
were the result of a post-mortem revelation by the AR’T; and see above, our discussions in 
chapter 4, DS 1 lc, note 307, DS 13f, note 353, and DS 14, note 383, section 3. lc on Qoneh 
haKol, and there, section 6. 
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And I already explained this [the various applications of the Yihud] at the 
end of the manuscript Yihud of my teacher of blessed memory; see there. 92 
And regarding the matter of the Yihud of Nadav and ‘ Avyhu and ‘Eliyahu 
of blessed memory, I wrote it after the first Yihud . ; of the Mouth and Nose 
of Aiyq’a Qadish’a. 93 

Concluding Section # 1 

Undecided Issues and Preliminary Conclusions 

There may be many undecidable issues in Lurianic Kabbalah,; some of which 
arise from the fact that when we apply a critical method to a set of texts, even if 
we remain wi thin the terminology of its “system”, we often ask questions of this 
‘system’ which were apparently not posed by it’s founders, or by the subsequent 
generations of traditional commentators. In the case of the Lurianic corpus, we 
must also include the consideration of the extremely short period of time that 
constituted the association between RH”V and the ‘AR”I, during which both of 
them were in the midst of their own accelerated creative personal (and interpersonal) 
development. Certainly an enormous amount of Kabbalistically innovative discourse 
took place between them in this period which was abruptly cut short by the 
‘AR’T’s untimely demise. Regarding these ‘undecidable issues’, the best we can 
do it seems, is to offer hypothetical reconstructions that resonate with the ‘thick 
context’ of presentation. 

A. Nominalism 

One essential question posed by classical Lurianic theologians and by an earlier 
generation of researchers concerns its theoretical-phenomenological Ur- 
ass umptions: Is this K abbalah “realist” or “nominalist”? We find numerous 

92 See ShRhOd fol. 43b ff. 

93 See ibid. #4, fol. 45a-b. For another treatment of this section, stressing RH”V’s 
creativity, see Ronit Meroz, “Faithful Transmission versus Innovation: Luria and his 
Disciples”, pp. 263-266. Clearly, our analyses differ in detail, and the reasons for my 
opinions are given here in my interpolations. 
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statements that support the nominalist position. 94 These nominalist and panentheistic 
orientations have yet to receive the attention due them from the researchers of 
Lurianic Kabbalah. In fact, in the most recent of R. Meroz’s articles on Lurianic 
Kabbalah, 95 this time focusing on the Saruqian recensions, she indeed acknowledges 
nominalist panentheism in those works. However, although she is of the opinion 
that Saruq was a genuine disciple of the ‘AR”I, she still repeats the going academic 
theistic dogma vis-a-vis the formulations of RH”V. She states quite clearly that 
according to Saruq, from the Divine point of view there is no “change”, and that 
the distinction between the functioning of the various Divine Attributes is merely 
from the human point of view; a statement found numerous times in both, the 
works of the AR”I and in those of all of his disciples, as discussed in the first four 
chapters at length. On the other hand, the basic style of exposition of the Lurianic 
Kabbalah and its dynamic theurgical instructions in particular, has suggested to so 
many of its readers, a “realist” individual orientation. I shall return to this at the 
end of the fourth section below. 

94 1 have counted seventeen such statements, from both the AR”I and from all of his 
disciples. See above, Chapter 2 notes 91 and 97. These statements express the view 
propounded by R.I. Saruq, as to ‘dual-perspectivism’, as indicated below. The world is 
provisionally real only in the sense that the meanings of the Sefyrot and Parzpfym are 
constant and are said to have referents in the respective worlds, and there is dynamic 
interplay between them; however, they are not ‘real’ in the classical philosophical sense, in 
that their properties cannot be meaningfully be expressed in an ultimate sense of ‘truth’ 
except through the language of the interplay between the Sefyrot and Parzufym and have no 
‘independant existence’ apart from this. In addition, as many of these statements show, there 
is an emanated changeless level comprised of these principle ontological categories [‘ Arykh 
‘Anpyn]; and that all dynamic change is from the ‘point of view’ of the process-of growth of 
the relative Divine level [Zeyr ‘Anpyn], both of which were emanated voluntarily by Divinity. 
And although the process of growth is not limited, the hindrances to it [although also 
expressed in the language of Sefyrot and Parzufym], do not have ultimate existence. 

95 See her otherwise quite interesting article: "An Anonymous Commentary on the 
'Idr’a Rab'a deriving from the Saruqian School; or, What is the connection between Saruq 
and his Circle, and Ergas, Spinoza, and Others?" [Hebrew], 
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B. The Theurgic Stages and the Eschatology of the Soul 


With regard to some ultimate questions in Lurianic eschatology, upon having 
examined both, the potential patterns of Zivvug in the Kavvanot of prayer, and and 
the : On the one hand we find that all souls are rooted in the one great all-inclusive 
soul of ‘Adam, who before the “fall” inhabited a higher ontological state than at 
present — the midpoint between the Worlds Asyah and Bery’ah ; a station that is 
one and a half “worlds” higher than the world inhabited by us today. 96 After the 
fall, there are always no less than 600,000 souls, deriving from that one soul, 
differentiated according to “root”. 97 First they are divided into two general 
souls — Cain and Abel 98 (plus those souls that fell into the Qelypot which are under 
the general rubric of Seth); 99 and then are further differentiated into the souls of 
the Patriarchs; and then into the Souls of the Seventy who descended into Egypt; 
and then, to 613 “limbs” which are not ostensibly differentiated [i.e. not given 
specific designations] within the Lurianic literature; and to 600,000 souls present 
in each generation in the “fallen world”. 100 A question that suggests itself is this: 
When the “general soul of Adam” is finally rectified, do all souls “telescope” back 
(albeit differentiated) into one soul? Do they revert to the ontic station of before 
the fall — i.e. to the level where the World of Action is on the level of what is 
presently Tif eret of the World of Formation, but in a state of Tyqun ? 101 Or does 
the Tyqun also extend to the World of Action, the (former) “domain of the Qelypofl 

96 See ShMRSh fol. 35d-38b Parshat Qedoshym , and see the fine schematic maps 
constructed by R. Sason Abd’el Aziz Mizrahy in Ba’atv Liganv vol. 4, pp. 1 1-12. This work 
is a commentary on the Lurianic Kawanot on the Shabat liturgy according to the tradition of 
R. Shalom Sharabi, and these maps refer to the stages of the ‘rising of the worlds’ on Shabat 
in relation to the stages undergone by the Edenic human couple. 

97 See Shflil . pp. 89-90. 

98 Ibid, sections 20, 29, 30. 

99 Ibid, section 7. 

100 Ibid, section 1 1 pp. 89-90 and see SfhG p. 6. 

101 See above, note 84. 
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This crucial question is nowhere discussed in the Lurianic corpus.' 02 

In this connection, considering that the names of the personages associated the 613 
primal roots corresponding to the “limbs” of ‘Adam are not stated, we may ask: 
Are these actual heads for each root of the 613, or are they subsumed within the 
earlier differentiations [613-70-12-3-2-1], meaning that the “heads” of the “limb- 
roots” are nominal? Alternatively phrased, are their “real” designations, based on 
their actual level of purification: so that, for instance, at any given time, for any 
number of people who are associated with a given “limb” or “sinew”, the one who 
is the most developed at that time, is the “head” of that limb? Or, alternatively, the 
248 limbs, associated with the “positive commandments”, are thus the realm of 
Uesed, which is connected with Abel; whereas the 365 sinews, associated with the 
negative commandments” and the realm of Dyn, is connected with Cain. 

In addition, since a person or soul-root is not considered “complete” until it attains 
to the level of Yefrdah of ‘Arykh ‘Anpyn of AzyluF-z level not yet attained 
even by the Divine Parpjf of Zeyr 'Anpyn' 04 — perhaps the essential Divine Body 
is completely primordiaUy rooted, whereas the emanated body is “rooted” only at 
the end of the process of Tyqun, when the “head sparks” of all the 613 roots attain 
to the level of Yehydah of ‘Arykh ‘Anpyn of Azylui This would explain why there 
is no “list of names” for the heads of the roots. 


102 And see our discussions in chapter 1 note 79 and in chapter 4 DS 2h. 1 note 70. 

103 See ShGil section 11, p. 94. 

104 See EH Gate 39 chapter 4, and see the Hebrew Appendix, “Authentic Quotes”, 
section 2, and see above, chapter 4 DS 2 note 32. To be sure, 2&yr ‘ Anpyn attains to Aiykh 
‘Anpyn even now; either by virtue of the ‘time’, i.e. during MinJiah of Shabat, or on the 
holiday of Shavuot, or as the result of the successful practice of Yihudym, for which this is 
their theurgic aim. But afterwards, Zeyr Anpyn always returns to Its previous lower level; 
meaning that, as was the case with Adam, He did not ‘acquire’ those Divine levels above ’ 
Him, so as to discontinue being ‘Zeyr ‘Anpyn’, until the final redemption. 
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It seems to me that we may arrive at some satisfaction regarding this when we 
address the question of ultimate soul-roots in Lurianic Kabbalah within the context 
of its ideas regarding the transition between the “present” World to Come [i.e. the 
Edenic ‘way-station’] and the next stage within this ontological category (which is 
apparently equivalent to the stage of the final resurrection and the eternal World to 
Come). 105 In the texts describing this process, 106 the present dynamic intradeical 
process of Tyqun apparently comes to an end, and then attains a presently 
unimaginable new level. This new level requires a “new Ziwug ” within ‘Arykh 
‘Anpyn, in order to finally equalize the lower Divine Masculine and Feminine 
levels (the “Sun” and the “Moon”; the culmination of the Messianic era) by returning 
the higher Divine Masculine and Feminine levels {Hokhmah and Bynah ) to the 
womb of ‘ Arykh ‘Anpyn, so that for the first time since the creation, the entirety of 
‘Arykh ‘Anpyn rises to Atyq’a, and so on to ‘Ayn Sof : 107 And for this, a new raising 
of Feminine Waters arising from the merit of the Zadyqym, is required. 

But only a few Zadyqym, are able to accomplish this. They are called “those who 
are invited to the World to Come”, 108 whereas one of these the lesser Zadyqym, 
who can effect lesser “new Ziwugim ” is regarded as “being assured of being a Son 
of the World to Come”. Such a person is on the level to raise the Feminine Waters 
sufficiently to cause a new Ziwug between Hokhmah and Bynah within ‘Arykh 
‘Anpyn, as They are presently constituted; i.e. they are able to bring about the 
entry of the ‘relatively new souls’ who originated from ‘ Adam and have not yet 
been incarnated. A person might alternatively be described as “having a portion in 
the World to Come”, if he is on the level to raise the Feminine Waters only in 

103 See above, Analyses of Texts # 2. 

106 See ShGil section 24 pp. 176-179, and compare the parallel text in ShMRzl fol. 
6a-b [on B.T. Sanhedrin fol. 90a] where two versions of this discourse exist, and note the 
differences between them. 

107 Ibid. 

108 Ibid, see particularly, the second version in ShMRzl fol. 6b. 
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conjunction with a Zadyq who is on a higher level. 

I would suggest that those first-order Zfliyqym, who can raise Kokhmah and 
Bynah to the point of a new level of gestation into Arykh Anpyn, are *ose w^ 
(will) stand at the head of the 613 limbs upon Zeyr Anpyn [and app y 
can be more than one ‘head’ for each limb], upon having finally attained the eve 
of Yehydah of ‘Arykh ‘Anpyn of Azylut and that these are the Zfl yW™ w ° 
always present at die performance of any 1M and may have attained to a lev 
not yet manifested by Z%r ‘Anpyn . » The second level of people who have no, y« 
fully developed themselves (e.g. Shmu’el and HNyah) who apparently will attain 
this through the /ter of the potential “heads of the 613 limbs . 

77. UMthOd foL^a, and 27b-28a. R. Hamnun'a Sab’a was one such soul, . wh o [as 

... own coni was of the root of Mosheh, and apparently surpassed him, 

bod. himself and his own son] the ^ ^ ^ set for 

indicated in ZdtevdL 1 fob ^ ^ [regalding R. Pereyd’a, it is difficult to 

himself; tomerge ^wdh *e so 0 ^ ^ ^ (0 whl:ther he had attained that 

— ~ a h° ve » secdon D of Append* d, n, 73, . And see 

mcZfZ* 2, and also Gate 28 chapter 3, where we read tha, Shmu’el had a^ned 

the full measure of Mofrn dQamut [as is the case hi Kananot Q<y’at 

Ml measure contains the entire realm of Gadlut R ‘ishom the stage of both Adam and y 
Mi measure co following their entrance to Gan Eden, 

, ^ “and zl^r were oi^their way » GadlutSHeny, and ultimate union widi ‘Ary* 

when they and Zeyr we shabat and is the ultimate goal of weekday prayer. And 

■Anpyn: which happens by used on ' ftom ^ root of „ e vel; and 

' h, of the Qelypot, such as the Erev Rav and apparently aU future Converts, 
t0 “a- ^ ho the ‘original intendon’ was that ‘Adam raise them up from his station o 
ZIZlyaK which was at the level of the present Tiferet ddlam haYezyrah-Jo, they, 

the first or the second type of Zadyq, until the very end. 
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The level below this enables the lower ZtVvtrg of Azylut, and are those righteous 

who have not yet attained the level of Azyluu It seems to me that upon the 

enactment of the new Ziwug of ‘Arykh '. Anpyn, the higher level Zadyqym will 

effluence on those below and so on. This formal orientation enables us to examine 
another question. 

C. Oehnah in ‘Ad am Qqdrnm 

How are we to understand the appearance of Qelypah in the seed of ‘Adam 
Qadmon? For m most of the Lurianic writings the Qelypot begin in the World of 
Bery’ah And yet. ‘Adam Qadmon (which denotes a higher level than the [relative] 
World of Emanation, that exists within ‘Adam Qadmon) is called ‘Adam of 
Bery ah. I suggest that perhaps the Parzufym may be seen as primordial 

prefigurauons that work in both directions— on the pre-emanative and on the 
post-emanative realms. 


Thus the igulym (“Circular Light”) and Yosher (Straight Light) of the re-enhy of 
the Dtvtne Light after the Zimzum constitute the Cosmic Nefesh and Ruah (i. e . the 
twoj ower Worlds) of A dam Qadmon , who is Himself, by means of the 'Ayn Sof 

SeeLaltfol. 43b.lt seems from our discussions in notes 195ofDS5a, 208 ofDS 

Oeh ah °L° S n’T^ SK DS ^ !md 1W ’ a ” d ”° te 28 0f ' cha P ter 2 ’ "■« A® root of 
t y i !’ ah “ Adam Qadnwn is the Back-to-Back Ziwug of ‘Ab’a Vlm‘a via the 

^khmah Stymah, Which then ‘rectifies Itself and becomes engarmented so as to effluence 
the lower worlds, as aresult of new offerings of Feminine Waters. 

th, 1 1 Wffl , n0 r T here tot ° * e ^ unpIeasant ‘ ^ important discussion legating 

he Lunamc duahst doctrine vis-a-vis die “souls of the Gentiles” beyond saying that diere L 

ex see_Q_aRQ fol. 78c and 109c-d] that suggest that as a whole, their essence originates 

from the transformable Qelypa t No S ah-, and see ibid. fol. 75b-c and 104b-c. These are along 

^ «• - HS 2 and note 35, and DS 

and SO 6 r ' Te 316 1116 h0ly SparkS Wc/did not w»nt to pass on the ‘Adam 
£ some [t.e. <h wete given by him to Mosheh, after he surpassed the level of ' 

Adam n, otder that he sustain and rectify them [for ultimately, they are of the root of 
Mosheh] until their Tyqun. 
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within him, the Neshamah, 111 and is called Bery’ah , being the first revelation of 
the autogenesis of the Self-Created-Creator-God. With reference to this general 
level, we read that all levels of Neshamah , even those of the lowest world, are the 
direct manifestation of the realm of the Divinity, although this level of Divinity 
may become obscured by the Qelypot. 112 We also read that the essence of all the 
five levels of even the lowest manifestation of soul, the Nefesh , even in the lowest 
world, is considered “Absolute Divinity”. 113 

D. The Extent of the human-Divine Homology and Predestination 

In what was said above, we seem to find a conflation between ‘ Adam Qadmon and 
‘ Adam haR’ishon. Thus, we may speculate, that when the ‘AR”I states that the 
Zimzum occurred “in the middle of His Infinity”, 114 he means this in the context of 
the (bi-directional prefigurative) five-partite division of the Cosmic Soul; and the 
Zimzum taking place “in His middle” refers to the level of the Divine Neshamah, 
i.e. * Adam Qadmon. Thus, there are levels beyond: - the two top Parzufim that are 
fixed in a prefigured way according to their innate natures, and are the Hay ah and 
Yehydah; and the relative nature of all the Parzufym remains constant within each 

111 See EH gate 3 chapter 1 and see the beginning of DS 4. 

112 See MvSh. Gate 6 section 2 chapter 2, fol. 56a, and EH gate 43, introduction, and 
ShHO fol. 49a. 

113 See MvSh. ibid. And see in AY page 17a-b, and ShaKav Derush 3 of lnyan Arvyt 
Layl Shabat fol. 68a-b, where we read of a principle described as being “of inestimable 
value" regarding the "rising of the worlds" resulting from theurgic contemplation, where 
RH’V states that: ‘the Essence is One and is always the same; it is only the rising of the 
relative vessels that ascend vis-a-vis the essence as It manifests on each of the levels, that 
produces the effect of the rising of the worlds'. 

This nominalism seems to be suggested as well from EH Gate 3 chapter 3, regarding 
there being a universal process of gestation-suckling-maturity of the two lowest Parzufym of 
all worlds within ‘ Adam Qadmon. 

114 EH Gate 1 chapter 2. 
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“World”, so that the General Bery'ah aspect of 'Adam Qadmon has the potential 
for Qelypah [albeit, on It’s level, it is transformable], but the two higher Parzufym , 
Hokhmah and Keter, being the realm of the Infinite ‘Ayn Sof, do not. These two 
aspects of the light of ‘ Adam Qadmon may be understood as the agency of repair, 
and the primordially perfect. 115 

According to the Lurianic Kabbalah, the ultimate purpose of the process of Tyqun 
is the raising of all the sparks to the level of Neshamah, which is the return of the 
fallen sparks to the level of emanated Divinity — the “ensouling divinization” of 
the entire creation. 116 Within the human realm, this is exemplified by the transcendent 
soul of a saint who succeeded in “uniting the part to the whole”; and when the 
individual soul becomes united with, and incorporated within such a one. This 
indeed may have been the ‘AR’T’s original intention in his explanation of the 

i in 

rabbinic statement “he takes his portion and his neighbor’s portion in Eden”. 
Thus, the cosmic l Arykh ‘Anpyn, in Its innate connection to the power of the Ayn 
Sof, refers to the primordially perfect changeless realm. 


115 One possible prooftext, in addition to the ‘AR’Ts own Zohar commentaries 
regarding the unchanging nature of ‘ Arykh ‘Anpyn [see SfhD p. 251a and above, DS2d] can 
be found in the ThM fol. 90a-b, where we read regarding the Seven Kings, i.e., the “broken 
vessels”, which are called there the two lower Parzufym. This is similar to the igulym and 
Yosher after the Zimzum, the prefigurations of the Nefesh and Ruah that need to become 
realized on the level of Neshamah through the process of gestation-suckling-maturity, where 
these levels become reconnected to the agency of repair, i.e. Hokhmah. Within ‘Adam 
Qadmon, prior to the Shevyrah, this takes place on the level of Aqudym and in the realm of 
the Tyqun, it takes place in Atyqa, as discussed in note 208 of DS 6a. 

116 See Zohar vol. 3, fol. 141b, and the Lurianic Commentary by R. Yaaqov Zemah in 
QbR fol. 97a-b, as well as EH gate 39, Chapters 1-2 and elsewhere; and see above chapter 2, 
the second text, and note 55. 

117 And it refers to the ‘way-station’ Eden; and the ‘meritorious one’ is the Zadyq 
who, having united ‘the part with the whole’, is in no need of the merit of the erstwhile 
unrepentant, holds it for them in safe-keeping. 
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Any change taking place vis-a-vis this level is only with reference to Its 
reincorporation of the lower levels into Itself. From the timeless point of view, 
there is no change, for reincorporation is assured [although the potential means of 
reincorporation may be limitless, and therefore, we cannot speak here of a doctrine 
of predestination; especially since all of life is alive by virtue of the Divine sparks 
within, and ultimately, no spark will be bereft of Tyqun); but from our perspective, 
it is the process - which is what is described in the ‘realistic language’ of the 
Lurianic cosmogony and theurgy - that matters. 

Concluding Section # 2 

General Conclusions of the Dissertation and Suggestions for Further Research 

1. Hermeneutical Method : This dissertation attempts to lay significant foundations 
for a theoretical-hermeneutical model effective in the study of later [post sixteenth 
century] Kabbalistic exegesis. Its efficacy is illustrated by its presentation of the 
Lurianic Kabbalah and its daily theurgic practices. This methodology does not 
make the investigative endeavor of the scholar of Kabbalah any easier. Quite the 
contrary. It sets more demanding standards, but yields a greater amount of information 
in more nuanced forms. In examining the Lurianic Corpus, my focus was on 
religious phenomenology, and I geared my philological methodologies to that end 
[rather than primarily, to technical internal-bibliography or to descriptions of the 
origins and the internal development of its belief and myth complexes, although 
these issues were far from ignored]. For this, I developed a ‘thick descriptive’ 
narrative that discussed the relevant issues of the Lurianic Kabbalah in a 
phllologically nuanced way; providing also, for the benefit of future scholars, the 
essential bibliographical markers for the issues discussed. In addition, I provided 
alternatives to earlier approaches to this corpus; whereby, the advantages of ‘non- 
hostile’ intertextual interrogation are demonstrated. In the course of research, I 
have encountered the uses of symbolic multivalence and dynamic homology that 
often take complex logical and meta-logical forms, whose subjects are the 

unrepentant, holds it for them in safe-keeping. 
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interrelationships between cosmogonic, ethical, ritual-contemplative, and 
soteriological domains. 118 My aims were, whenever possible, to define the limi ts 
of, and the ‘correct’ uses of this multivalence and homology, and to determine the 
nature of the self-awareness of the original creators of this Kabbalistic tradition, to 
these limits. 119 In doing so, I have also tried on an ongoing basis, to characterize 
similarities and differences of approach between the master-originator of this 
‘system’, and his chief disciple-recorder — and in the process, innovative interpreter. 
I have argued that the Lurianic ontology is structurally ‘realist’, only in the sense 
of accommodating a phenomenology of the ‘rising of the worlds’. 120 The worlds 
lower than ‘Azylut are meaningfully construable only by symbolic correspondence 
to the levels within ‘Azylut, whereas within ‘Azylut, changes occur in connection 
with the modes of interrelationships of the essential referents of the Lurianic 
symbols effected by the lower worlds. However, the Keter of ‘Azylut is beyond 
change, and changes that occur are due to the perception of change on the lower 
levels. I have also indicated other nominalist aspects of Lurianic ontology. 

2. Teleology and Theurgic Phenomenology : I have described the Lurianic religious 

- , 118 1 would describe this as a logic of ‘engarmentation-relations’ between the 

Parzufynr, a teleological meta-logic of merit that governs this process; and a ‘trans ’-meta- 
logic, based on the Divine Will [Reut’a] for uninterrupted minimal ontological sustenance 
and provision of the continued means of Tyqun, in an unpredictable form, which enables also, 
maavar effluences of higher levels to lower levels, that occasionally transcend the need for 
merit [see ShMRzl fol. 5a-b] or ‘engarmentation’ . In this sense, I provide a kind of 
‘teleological grammar’ of the Lurianic Kavvanol practice. 

119 See discussions in chapter 4, DS 2 regarding the ‘near homology’ between the 
human being and Zeyr, which have ramifications as to the nature of Kavvanot practice, as 
discussed in DS 13 and 14. And see DS 4 regarding the contextualized multivalence of the 
uses of the term ‘Ayn Sof, and see DS 8 regarding the breakdown of metaphor in some 
aspects of the relations between the Divine Parzufym. These discussions also seem to indicate 
an awareness of these matters on the part of RH”V, that was sometimes insightful, sometimes 
obscuring, sometimes ambivalent, and sometimes perplexed. 

120 See above, near note 94 and note. 
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-prQject as a process of cosmic pan-entheisation. 121 Lurianic religiosity places a 
great weight on human responsibility: being nothing less than the prime vehicle 
though which the Divine Presence, represented in this body of work in both Its 
absolute and relative forms, effects the world. The world, as it is constituted in this 
relationship, is the passively stable ‘engarmentation’ of Divinity, Who on the one 
hand, merely ensures continuity, and on the other, ‘engineers’ the constant, though 
variously construed possibilities for deeper ‘divinization’, by means of making 
available, the ongoing ‘purification of holy sparks’ which depend on human effort; 122 
although, as I have demonstrated, 123 the aim of successful practice is spontaneous 
creativity [within the context of the Lurianic theurgic meaning-language], that 
tra nscends effort. Thus, there is an ongoing dialectic between the development of 

' 121 See chapter 2 section C, and in chapter 4, DS 5 and note 195, DS 6 and note 208; 
and chapter 3, particularly notes 18 and 25, and elsewhere. 

122 We may conclude that structurally, the Lurianic representation of the Absolute 
Divinity as relevant to the processes of the world, can be generally described in four 
‘moments’: 1. ‘Arykh 'Anpyn [The Great Face] looks forward, in constant union with the 
Seven Lower Sefyrot of Atyq’a Qadysh'a [The Ancient Holy One]. Even when the world is 
not meritorious, Arykh ‘Anpyn does not waver from Absolute Compassion, due to His 
innate realization of the ultimate potential of the good; although He is unable to effect 
communication with Zeyr ‘Anpyn [The “Small’, relatively dualistic Divine Face], Who at 
such a point, is turned away from Arykh Anpyn; 2. Arykh Anpyn ‘looks down’ towards the 
world, at ‘times of Divine Favor’, or when merit is generated. The downward gaze generates 
higher consciousness [Hokhmah uBynah] in Zeyr Anpyn, enabling the lower levels to induce 
a ‘returning light’, conveying the merit upward; 3. This causes Arykh Anpyn to gaze 
upward, to Atyq ’a Qadysh 'a occasioned by conveying the potential for good and its 
realization. This causes Atyq' a, who “is called Ayn Sof [Infinite]” to unite with the Absolute 
unemanatated Infinite; 4. The Absolute Infinite yields new bounty ‘downward’ to Atyq’a 
Who passes it, engarmented by His Seven Lower Sefyrot to Arykh, Who undergoes a 
creative new integration, participated by all the lower Divine Par&fym, Who engarment the 
new bounty to the lower worlds of Understanding, Feeling, and Action. Human beings 
participate in this process, to the extent enabled by the individual’s merit, purity, and 
spiritual advancement. 

123 See chapter 3. 
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individual conscientiousness; expressed through the given theurgic formulae of the 

Kavvanot , and the expression of spiritual creativity. In this context, I describe the 

Lurianic phenomenology of Ruah haQodesh, both in the forms taken by ritual 

performance as well as in its creative hermeneutics, in terms of the practitioner’s 

autosuggestive interactions with its symbols, where either they, or their cognates 
% 

in the outside world are the objects of awareness. I also analyze some of the 
psychological components that are conducive or counter-indicated, in the pneumatic 

. • • 124 

Lunamc practices. 

3. Theurev : I have described in detail, the uses of the Lurianic theurgic language, 
as it provides specific meanings and contexts for symbolic and contemplative 
transformation-exercises [ Yihudym ]. In doing so, I reestablished [as against the 
opinion of G. Scholem], the various roles of the ‘Ayn-Sof in Lurianic theurgic 
practice. I have also analyzed the central practices of contemplative prayer, from 
the hermeneutical, intertextual, and ‘onto-structural’ perspectives, as generated in 

-the primary literature. In doing so, I have demonstrated that even within the 
parameters of the Lurianic Kavvanot as they were given and recorded, it is possible 
to operationally derive how it is, that each prayer is unlike any other. This in my 
estimation is further evidence of the basic nominalism of Lurianic symbolism. In 

the course of this, I also provided an alternative solution to that provided by Y. 

126 

Liebes, for the Lurianic ‘secret’ of ‘Treyn ‘Urzalyn d'Ayalt’a’ 

4. History of Commentary : I have sometimes also presented perspectives of 

124 See the descriptions of the Yihudym in chapter 4; Appendix 2, particularly sections 
D and E; and Analysis of Texts # 2 and 3. 

125 1.e. theurgic chanting as such; the contemplations for the different forms of 
benediction; different forms of Yihudym and their functions [although one category that I 
have only tangentially examined is expiatory Yihudym ]; the Kavvanot of the central daily . 
prayers - the Qriy’at Shma and the Amydah\ public prayer and the significances of the specific 
times assigned to it; Kavvanot of embodiment - the conveying of effluence, and the internal 
experiential contours of these practices - as may be located in the detailed table of contents. 

126 See chapter 4, DS 14, note 383. 


376 




traditional commentators, and the evidence [or occasional lack-thereof] for their 

positions on these matters. 127 Whenever presenting my own suppositions [mostly 

prefaced with ‘it seems to me’, or its like], I have tried to gamer textual evidence 

for them. In criticizing academic approaches originating in earlier generations, I 

have described the intellectual backgrounds for them, provided refutations for 

some of their most evident mistakes, while appreciating and further contextualizing 

their insights and advances; and have offered corrective methodological guidelines 

with reference to the types of research into Lurianic Kabbalah that have appeared 

over the past decade. 

* 

5. Suggestions for further Internal Research : Although I have asked more questions 
than I have answered [particularly with reference to the nature of RH”V’s creativity], 
which is in the nature of ‘pioneering a new paradigm’, many new avenues of 
investigation, both internal, historical, as well as comparative, have been opened 
in such a way that the basis for further research for many of these issues is more 
clearly defined. These involve topics that I have begun to discuss that have direct 
bearing on Lurianic theurgy, such as the Fall of Adam and the Kavvanot of Shabat 
and the Holiday Cycle, the role of the Zadyq, and the parameters of successful 
Divine Zivvug. With reference to broader internal issues, such as those involving 
. the internal development of Lurianic doctrine, these future avenues of research 
take the form of advocating a new look at the writings of the AR”I himself, upon 
having demonstrated an overall consistency and continuity between his pre-Safed 
writings and those he had authored later, as well as those written by RH V, and 
having discovered in the writings of the AR”I, a more holistic, precise and devotional 
sensibility, which may serve as a ‘corrective’ to RH”V’s often hyper- abstract, 
technical and impersonal style. 129 The question of Rff’V’s innovations received 

127 In the bibliography you will find the first near-complete listing of traditional 
Lurianic commentary. 

128 Indeed, a ‘critical’ edition of the AR’T’s writings and directly recorded 
pronouncements is a great desideratum; and see our appendix in Hebrew, “Authentic 
Quotes”. 

129 Although the entire Lurianic Corpus weighs in with well over a thousand closely 
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special attention here, but there is still a long way to go until clarity is achieved. 

% 

6. Suggestions for further Historical Research : With reference to the uses of my 
research in determining historical-hermeneutical Kabbalistic trends in the 
seventeenth to the twentieth centuries, it may be employed as a base to explore 
interpretive variance as to many questions left partially open in the Lurianic Corpus, 
such as the possibilities of ‘Complete Zivvug ’ during the time of Exile. We ought 
to further examine variations in the instructions contained in the extant Lurianic 
ATavvanctf-Prayerbooks that began to develop as of some two generations after the 
AR’Ts demise, between the period of the first decade of the seventeenth century, 
to the last decade of the eighteenth century [in its European history; and until the 
end of the nineteenth century, in its further development in the ‘Jerusalem School’, 
-by % the disciples of R. Shalom Sharabi]. In this, we ought to examine questions of 
continuity and change. Some of these issues have been discussed in detail in 
chapter 4, where the significances of certain variations were discovered, and where 
I offered explanations that account for them. With reference to the psychological 
dimension of a Lurianic ‘theory-of practice’, the only relevant literature that I 
have found thus far is of Hasidic provenance, but the search goes on for alternative 
formulations. In addition, having addressed the ramifications of some ultimate 
cosmogonic and soteriological questions that have generated varying positions, 130 
this needs to continue and be broadened in a sociology-of knowledge historical 
context. 

~7. Cross-Cultural Research : In the cross-cultural arena, what is presented here 
provides sufficient material for comparison in such areas as multiform mystical- 
epistemological classification-symbolism, as applied to the contemplative- 
transformative soteriological practices of other religious and cultural systems; such 
as Greek theurgy, Chris tian mysticism, Sufism, Hinduism, Buddhism, and various 

printed folios, of which only some fifty folios [not a negligible amount] were written by the 
AR”I himself. These writings cover all periods, and most of the topics in which this Kabbalah 
was creative. 

130 See note 79 of Chapter 1, note 70 of chapter 4 and Concluding Section # 1. 
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forms of Shamanism; particularly with reference to the phenomenologies of 
performance in complex mantram recitation [i.e. verbal theurgic formulae]; states 
of union in mandala [or iconic] contemplation; gender designation; and the 
investigation of comparative aims of embodiment and of personal and cosmic 
salvation [including comparative contexts of conscious reincarnation ]. 131 In these 
areas, Kabbalistic formulations of ideas such as ‘primordial purity ’ 132 - and the 
process of purification should be compared to and contrasted with the usages of 
these terms in the Tibetan Buddhist dZog-Chen tradition, and in other relevant 
cultural contexts. Once such studies are conducted, we will be in a better position 
to evaluate the efficacies or obscurations of employing the Tantric classification 
system hypothetically employed in this study 133 in describing the possible 
performative ‘styles’ of Lurianic Kavvanot practice. With reference to the field of 
modem [western] theology, a comparison is in order, with Hartshomian and other 
forms of process-theologies. 


131 See above, DS 13 and note 361; and DS 14 note 383, on Qoneh haKol, and ibid, 
section 6. 

132 See DS 10. 

133 See Chapter 3 long-note 26. 
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134-91 'ay [anttm] X’ aao 'by rsrv nw ay rrVa’xa ’”axn ’ana" ; - - 
xa-ry 'ay [x”ag?n] 10 rraia:“ ,w axn n'sapa Vxtrn am ’a ’ana’ : ” ” 

pawn .P’^gna’ frxnx raa aao’ ; • ”*** 
-709 ‘y a"awn .□’’wn’ : Tiaa ’aaaa aan 1 ? *?arn nao "jinn "n.am *pix nnitso’Y’ ; ■ ” 

771 

Ma x irVa ’.a nag; muss ^xtsa a”n ’a nxa a”n ?y *pn ,p”n py ns ,a”n yv’; " ” 

xs -as ’ay rn»n ,paa 

55-41 ’y [awn] a nya Pnia’aon tyag? oaxn niaa" : ng;a .Va’X 
» 364-352 'y [1980] tsa man ;"* 7 Xrt bv nya.a ragman*’ : ” ” 

81-69 7 [x"atyn] r nya .-"’"axm a’onn rmn» p aia 'a by aiy"’ ; ■ ” 
280-239 ’y [a”avn] xa jraan ”ma’aon byag? ma’aoY’ ; " ” 
□’Vgna’ npna pawnn rmrr ]a an ’a bv ignaa n»aa ’Vap aain’” : * ” 
207-169 7 [rat?n] a -pa < .’.a,’.a =} ^xagp nagmaa 
YygrV awna nVapa anpna <a-x) a .’.a.’.a iina "aaxn maaa a’ax'pan aViy’” : " ” 

a"atyn .□’Vitaa’ ; 67-i 7 fatpn 

’"axn nVap bv .a n^isn n”y3a wana ]i’y-",ansiyaa tratpi a’ya anx"’; ” "*** 

30-5 ’ay []”^n] 44 a’ays :’mxnag?m 
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113-59 *aj 7 tip .’.a.’.a npnaai nbapa ’anarn a©ia nnbm by’ ; ” ”*** 

286-265 y [i'j©n] 2:30 ram 'Diana nbapa nb’ann" : " "*** 
anaxa : tys3 «ynm p’nn n©np pwa pn’bap mibioaoxa ivy fa’nn mxa 1 " ” ” 
■ay ,a'i©n ,a’b©in ppran .xi ©’abn ,a (onmy) jbxmip’ rax b© riprb 

(2#1993=) 211-191 

nnsoa anpna : mxi©a "pna prna-’ao prer n bsx nn©y nna© nuns by" ; ” ” 
•y TJ©n ,a’b©m :b"i a ’bon anax 'ana bar norb bxn©’ na©naai nbapn 

25-1 

40-25 'y n©n ,36 mnnn ’yna “pm pnnxai mm npwa ,nnn v ' ; ” ” 

n"3©n ,a’b©ir baipan nxip-i ama “r ; • • 
[rn©n] a .’.a.’.a :’nxaa y”ai bo? mbapn urn n mnnann by nnyrr pmoabx ,pobx 

268-241’ay 

nbapa nnvrnn m©aan b© nnia’xm anxb bxn pa nmaxoaa npun’ ;bnn pix’bx 

. 59-47 ’ay [a”j©n] ’’ i~ip .’.a.’.a m xn 

1986 ,D’b©ri’ :bxa"i pnr nanya [D’©’x pbn] mnonb nnaibp’SJK ;pmr ,’oabx 
mrpa : prao ;bx~i©’ ,pit3©3’i “|ina "D’vonn b© “’"nxn nou"b ©nn mpa” ; ” ” 
n©-ian 'y ,1972 ,ci’b©n’ 'x *pa mnonai nbapa onpnai 
no-iya 1 naoa ’bapn baon juana m©’i m© :yirab orb” *3 nan pa" ;Dmax ,D”pbx 

50-4 'y [p©n] 24 njn :'"mnbxn 

b© nmoib’ab ropn nxin nbap a©b nan rniyn iru ’anaa n:iaxn no “ 

T3©n ,D’b©ina :nnayn ncvonamxn 

nxn] a -pa pnao -pna I’monavba’a na’©*i - bxov D”n n ’ana* pbnaa ,anaa p 

nb©-non ’ay [pio©j’i ppb 

n’’p©n ,D’b©iT : nannp n©a n b© nmbxn m pov ,nab© p*** 
ny-no ’y [a"’©n] b mo : ,, a , b©ma bxov Q”n nr ; nxa .maa 
]apb nxn] xyn-iap *y x i"ip mao urn :"ai©nn *pv mb nbiyn no* ]©i© nao" ; " ” 

[plO©3’l 

, g’oj nb pnai ~iao nnnm »a©nb p©xn ’"nxn nna mv n©a n’ ; ” ” 

ny-r ’ay ,n”a©n ,o’b©n’ 

nap-op 'ay ,n”a©n ,a’b©n’ : P’03 'nb mar nao ;’nyia ma nao’ : " ■ 
rb©n p’ax-bn ;[npn nonya] nbapn mnaoa anpna ;.x p’bon 
•y ,1999 n nbap nna max nbap naanb npaa ny’s px *] 0 v n nbap" pnav ,a*n 

a’b©lT , 255-313 

b© n’aioib’ab nopn nxm nbap a©b nan ; nbapa nanai no ; ” " 

o”©n ,D’b©ina :nnayn mvonamxn 
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T s ’ 3 "> m "nanpn uapxa dot pinp bp vpaip” ; x .poiaa 

130-99 7 nwn .Q’bpia’ - pain nvr’ni mna npinp ; [o’ 3 my] 

•*a. , .a ^"axn ’anzn .Taibiaoipn mx’na maaai nnio’ ; bap .airman 

. 47-37 'ay [npn] » 

no -1 : T33ffx ’"'’’on bp non naina o’ivy mm "uaniD arybx 'ab naann aac ; *pr ,p 

.57-44 7 ,1975 ,]1 

3”apn ,p-naa [P’abn .a ,-jaiy] ; ngpi m puna "anoi maar ; ” " 
220-197 7 ,T“aPn (3~X) 1 1 ~Q 7,27, Q :»»ppn bra nna" • " " 
27-9 l ay fripn]'’ .’.aa.a : ’yaab oin’a pa >”axn nbap” ,* ” ” 
62-49 ’ay [1992] 32 manna ^yaa "nbapn apnaa ’apn irryp’ bp inannb cap” ; - - 
m^asn min 1 ? nxnpna X’ab py&p nb rs ana aaon ‘aixn nru 1 no i D< n : .3 ,oin. 

363-341 * ay [a"jpn 1 pa .nan, a pmix’aib.n 
[npn] t *pa .’.a.\a : "nbapn by nnyapm n’bmp’i *)or ’a nbapa crbaon min- • i> * 

176-157 7 

irapn ,0’bpia’ : nnnb mam ;npa apy’ n ,bbn 
[ 1939 ] nrax noxa :“?rn mn rrani bp main nnoa” ,\X.’ .irban 
nbpbisa mbprr npna "trnxa D'pyai maioib’a nabn : o’baa biyab -px" -bar ,nan 

392-365 7 [tt'JPn] 3~tT aiT 

'a iaa ,1972 .D’bpia’ l x pa i ma^nai nbapa anpnai nmpa ipa^a ibxap* .pi&pri 

1981 .Q’bPia’ 

246-210 7 ,[ 1943 ] ,8 nwa Pvnyn ]ni bp mxnapn n’nbix’nn 1 ' jam ,’poaipai 
12-5 ’ay [a n apn] nya s'wanaip npa 'a bp impan nb’ann' ; naaa ,pr 
341-31 1 'ay [a”ipn] '» a.a.na .-"’"axm p’vaan" ; ” ” 
n"jpn , 0 ’bpia’ : ia’aiaaip npa an bp nbapn nypa , » »'*** 
84-59 7 [o”pn] 44 nya rmaya aaa - \apab nban avro by" ; ” * 
o u pn 71 naa i iniaai aabaa absna nbapn npa ,p’obn 
a”opn .a-* ,msoin ay *ib”pn a»bpi-p pyap.n nayn pma nxiain bip : an 'a ,|na 
axin nbap apb aia’n jp aanm g ’ aaan ,b ‘ an maso mnibK abs mx* ,0’iaaaaib 
r l, 3 Pn mbpia’a :nnayn aa’oaa’nxa bp a’aioib’ab aiapn 
-287 7 ,[ 2000 ] a abap mna ”D»mbx ab^a aaxa nxn a by |”aaaa nbap” - . » » 

D’bpn’ ,326 

555-540 ’ay [a”bpn] a abia s’pnpn v ’axn ao’P nap nniyob nia’ar 1 ; naia’ ,oa’b 
ap’oaa’jixa bp a’aioib’ab aiapia axin nbap opb aia’n ; , amrn aaa nb^aa avas • • « 

T”bpn ,a’bpia’a : nnay.a 

baiaa aao "pna j^xm’ aa ]iyap ’a bp n’rppaa imaab - anna bp mpan’ ; ” ” 
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236-87 ’ay a"apn .d’^pit fli'pp .yh o’Jiapn 
no-150 'ay [a”ipn] so grays n^apn npna a’Pin a’lii’a’ ; ” ” 
”> “| is p.x’.a nnn’a 'in 1 ? v nxn hv nmon mpn ’xnV”xn pV’mx inn”” ; ” ” 

no -113 'ay [a”apnl 

nVapn nnsoa anpna mxipa -pna p?D’anp oaxm 1 ? ama’rr ; ” ” 
343-339 y Twn .d’Vpit hi ansx ’sns *?p nafr ^xip’ napnaai 

n n :c?n jid’^pit jvxnapn nnaxn no ; ” ” 
Vp -jana nxm 1 ? -im nnay ; ji»3xnfrn nxmn rnina anaa»n mm pna 
[i98i] x”apn .O’Vpn’a rnnayn np’ona’jnxn 
np’cna’Jixn hv n’sioiV’s 1 ? n&pn nxin n Vap dp 1 ? nan pnxn nnna n^ixan : • ” 

[1988] napn .a’Vprva nnayn 

y [mpn] » .’.ap.a pn^axn nuriai D’^nn ’"nxn np-rr pT’xixs ansx ’sip^a”? “ " 

258-211 

336-307 y [a”ipn] t p.ap.a ppno nViaox ay main xan xtix 1 ? ’anjx pi-id”; ” ” 
jvpxt p.ap.a -pna mru-’io pnr n nVapa nimVxn Vp ppm did” pia’an ,nns 
285-157 'y rapn .o’^pn* ;"nDn , xa nmnn npwan 

x ,l DPn .d’Vpit ,- thu ’ao pmr n nipaa pnpam npn ; ” ” 
a l, opn .dV'ijx oi 1 ? pmnn pnnoaa mVinnn nmn ^p nya&a iry manm nxnan : • ” 

n’^pn .d’Vptp mnonn nmas ma ;hiio ;mp”s 
nmpn nxan Vp n , n l ?ix , n ntrp *ah anxVam naan .Vxn” ; na*?p ,ors 
r"apn , 0 ’Vpit ; i5-i 'y [n-i] ’i .’.ap.a nna "nnso 1 ? 

’ay [a’^pn] r*? prs :*nmx Vxiap n irsonp naona y nxn hv miar pama ,-iaaD 

40-22 

90-59 y [1987] 8 nyn i'hx’tx Vp n’nnVinVnpm a’Vuy’ ; ” " 
napnaa anian*? ypna y nxn nVapa TnVu'i 'niiap' o’lPian nma 1 ?’ : - ” 

2 io-i 7 i ’ay [a”ipn] ’p.ap.a mnonn 
:T”pn nxaa n’anai nsx minin'? nmpai anpn a ; jisa nuissa ; ” ” 

•npn .d’Vpit 

n’Vapn napnaa nn’DXuan ynn jrin nVxpV "nth namp ns’V" pox .nm-nans 

141-118 ’y [1999] 4 nVap Pnanpn 

na - iapa mpmaa jvitstrsi iasy ’’nxn ’ana [nnnna 1 ? pran^ns]' ;.a .PiVxp*** 
.nVapn ina mnn’n ’ynaa a"’n mxVran onnpn nan :’nna y’anpa 

[on^p pjnpj’xn nnxa] a"DPn .D’^pri’ 

: paoia nxinV nan nnay ^laa px nor ’n 1 ? p’l’inn pm ; n’a^ ,pan 

1985 ,nnayn np’ona’iixn .d’Vpit 
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389-363 '3? [a B iwn] *» p.ap.a :'~imrn iwiaa ^ac ) "] *pr n hv lam * " 
x nana rmaxa, awiaV D’wiTa ’nw Pix’^a nc? m pnVna D”n 'T pan ,on 

169-153 .’37 [a"awn] 

179-145 ’3? [1998] 38 mini ’3710 rmoiman oima" piairn 
[17.4.1924] Tain ] 0 ’J p 178 ara ixi p'lxa naipna nasa nVapa pwn .mVw 
293-165 '37 [ram] ’a nnnn *yna plan pnr ’m ap3?’ p mVap’ ; * ” 
327-302 '3? [rrain-rain] i iao nnp Tina pain lai nonn min’ p in t ; “ ” 

Txin p’Vwit pan apr p pnr *i Pap ipP : * " 
[1937] 2 n Vy raip :'’aiya pxa aniax pa max" ; • B 
160-133 ' 3 ? [w B n] n jrx pnxn H’abn be? nnwpnnn now' ; ■ ■ 
243-214 'ay [w B n]n ]p.:[?] v 'iNn Ta^n - mo b’Xiw’ ; ” " 
199-184 'as? [a B wn] on iao nnp iPapa ”’ixn *?w D'vraxn rana’j 11 ”*** 
; P*?p Vxiawi pxVn iwxV inar lao pJiTia Vxnry n ’anaa o’win dih?’ ; ” ” 

[ 2 #a B wn=] 222-201 'a37 a B wn cPwim 
1948 3’2X Vn :[125Q— 1 150] Pap.l mWXl " ” 
194-185’ay [ ,B wn] la iao nnp i’mnna’on iPiyai nas ap37’ n Saipan nnVinfr’; " ” 
206-167 y [nwn] id rain rwma aij? naoa aVapn nsrTV' • • 
x"awn .ePwit n^aoi rfrapn naana no 1 ’ nia ; ” ”**** 

1991 a*ax bn pa’ 1 ? nanya ;mxnaw npna ; ” ” 

1992 3’3X Vn :XTDW 0113 X nanya ; 131 1137 ; ” ” 

prawn npwaa nmonn pnnnaix-f w 
137-122 '37 a ")ia papa :'prt»xnV Drtwou pa - ’"ixm mmip nwa 'i‘ ; B • 
179-167 '37 [1963] [nas iao] ’r ffljiao Tina rpr ]a rrwaa rnn mxn" nn pan 
229-211 '37 [1984] '1 D^“|ina :’Tm Vw .1X1311 niXlDl milin.T ’’ 
y [a u 35£7n] np iao nnp Tina ” ,B ixn my a rmn man rmn mya ,B ixn mar f ” 

248-238 

[x Bl ?wn p'i] a'wn ja^vn* nxi nVapa ns’Vpm 3711 nnn *** ni’yE? 1 pawn 
[n’^wn ,’a pbn jX’^wn /x pVn ;X”i] x B awn ,D’^n’ : imrn mwa ; * “ 

‘1964 p nai : mrai max nvu ; * " 
45-1 y [rawn] aV jrs nniTonn nn’asa nrn’wan maiani n’wan p’jnn ; ” “ 
45-1 '3? [T“awn] aVjrs rmi’cnn nmasa ni’n’wan maaam ’mwan ]i’ynn " u 
’aj? [a”wn] its nuiao :”"ixn nVapVi p"an nbipb ^itk omax ’1 'iw iorr " ” 

203-191 

maia pax n Vw mai ranaa p"ain nVap 1 ? v ’ixn nVap va ma’y.T : ” ”*** 
254-177 ’37 a”awn d’Vwit :[x] I’mmVwi nVapn ngn nna ;’imaa 
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raism ;’n ’2 x d’d-o nVapn ngn • 
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bw ’BiiK’ji an mxm by noona -bitj nix’ir nmn ay nnnon n’nVmnan 
V® m*my by ocannn ,pn ms^p mix nine ’dd ,’Vx’Txn nmnn nVisnnux 
nvasn bv *|N - mxmV n’VVan mrnjn nx awn 1 ? nm by \ *?”n ipoi^on 


TheBBa iTJ^n nxan yxaxa ’naVx ’naVsx-iX’i nsoa xsni “iTinix’n" nnan Vb upon * 
,[□’2013 mnipaai 41 *571 iV’Xl 5 *37 G. Shaw (1995) i 461-466 'I? H. Lewy nxn] Chaldean Oracles 
”»is>n»n"n *t by iByiB a’opan Vx on”na xini ;[theion ergorjl "D’nVx nmay" 2 innnV jn’ii 
mnnn WinV nia by .[n’nvn ohsd Vb ni’BO’a-nvixa nmoaa mpa ibx - "pa b’X" ix] 
,93 'y Via Shaw] pnaa V? inrn nwaai naa n’mVxn inarraB nan yua Balkan cnxn Bsia 
“ibx nV’nn mnaa o’ysanan a’opa »t by ibib nr nan .la’sou maipaai 213 ,192 ,116-112 
piaa p .n’mia’xn nimVxn bw logoi n Vb piaa p] ’mVxn niB’an ay nniBpn my 1 ? annaa 
’tsinixinon ”nnx"n nx ypn 1 ? ’Vaa aVix - mx’nV-nin’i-’nVam n’oio-pxn n’mVxn mnan Vb 
.[pp’inix’n 1 ? a’laia nnana arx ibx] a’BanBa ana a’Vaon Vb ’nasa’an mnnn in ,[pnaia.n 
nvnsja mynxn n’Biixn naBin man nx ibsxV - nvnVmaio .x :p niVisa n’inix’nn mum 
oiaoipn nx a’B”pa ,’imx’nn nByan yn any nan "onx"n ’T Vy - aViyn nx B”pV .a jJvmVxn 
D”mVxn logoi n ana .a’xnaj 1 ? pi ,nna nxin’-xVn VxV iip’mx’nn naBi bw iBpn ’T ’py p 
yn pn niBia niiBxnn maan .[194 ‘yi ,1 myn bb nxm ,144 ,125-124 'y V"3D Shaw] a’aBina 
Vb] ’mbx ’Bsy-nV’a bv Bmpa ’m’X’ nByaa ,Binn n’jisn nnVnn x*n ]mxsim p” 3 Bn 

.[’’oimx’an"n 

niiaa iBanBn [( 1976 ) a’Vum Kabbalah . MTJM biVbI a’HBxnn nVapn npinB nna 1 ? 
»t by .pDiV uxa ix ’DO’an nnraa .H’n’n Vxia’n 1 ? ivoxa nt miaa Bia’Bn *|sn .wn* 
,1987] nna ,n ,[myi 1994-1993 ni 3 Ba it by iana:B anaxam KNP 1 Vi’x .a ]ua anpin 
Bia’Bn Vy pnB ]iBxnn npmn xibb ; [i 988 niB Vb maxa nx nxn] iiosVn ,x ,[2002 ,2001 

.a’naBn miB ysaxa ,annxi [mn’n np’ao’an npnaa nr njiaa 

’iiB nmpi naaa pnaiB aiBn ,mwn np’ao’aa nma-niiaa ibib” mi ]yia ’irxB nnaVi 
niB’an n’jvn numx’naB mya (1 - ’niVxn niB’aa (x : n’mn’m n’nvn n’inix’nn pa nvnina 
’sa ,pp’n ]iya xm ai ,n’*nn*n no’anaB nn ,xnain aViya imx’sa )sixa ai .dVbib irn ’mVxn 
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.iVxn a’pnan mv "|Vnaa "nnnn n*?E? 


,iVx nnw ama ’T Vy rmtyxnV ranaix ntyx - raxm nxnp Ve? cyan - naoia naan 
□y nV’an nn'D mvi p“ i mxxaaw "nraayn nV’Dn" nianaa 'inyatya Vnana nnamn 
imnan niTo VaV *m»aa ,ann rax \aMW amrxa lanyra .D’aran ’"-ixn rmna 
Tya (ranxaV) ’JxmVn oismpn rax .nana nxmn runs nx w ,*nx ixra annxrt 
rryan n:xn nxy^ mmV pjpam pnaa man iamK p’cy’ nrn Kitnan bv ypnn maa 

.xinn pran *110 nxnpV pi raixia f y*xa ’ 3 XE? ]rmam 

p’3 Van 'by EncraV nipnan "wna mx’n'’ ranpn mnVmn&n no nx mn?V jrpa 
ipmn pwaatn ,V bv maonranra-xVn ljwraa [nxr mara irx p»aw nnaV] 
rfr'bv nyaia maytsaw .□r-nv rat? myxaxa rasiciV’an myamn bv na’ay nx 
n-rapn bv nmnaa mrxn rasix by prana ; jvaiV ratara hde? bv mraaxn 
inpya rutra ,-p’aV anx P ^ mi^pn by nana ax iV’sx - wiwb 

onwpn Mb rairara nnana ..mnnty n’wiax nysin Va Ve? p»na mx’n bv nn e?dx 
. nrixm^n nV’ann-nuna ’aiV mxnnV noan it rmnyty ’aa .trn ’’cranr 

mx’nV ran b aiViannixV nraaxan raaiVmnaa ”«man "iix’jvn nx ra”a yma 
;lpwm] -versteherrV 4 nxrn nw»an nx ra’p xn ,nnt nrniann myain bv ’mna 
nyrrn raoxVpn n»aanan .TaioiV'an Ve? maman nViaoxV marram lira nxn:a 
.|nnxn pra na’sa ran .Ditaobi nuna Ve? nnr naiaa may ,iv nam rax ran DE?a 


xnnx jgrvB nxn ranwnn ypnVi ,’a-32’n3i isy nuron nyen /X 233 'y , p”n ry na nxn 2 
ay D’(3'30Dn nuran niTo nx ai nxm .'X55 ^n ’" 3 ®n naxa nya>ai ’3233 ’y ffiginn nsp 3 xph 
E? n ,’366 'ay xmVn m^pi ,’X77 - '376 'oy mnaa ngx *n htd noma l^xn mtcnnn 
,616 ’y ’x ina diVw nnj mro oyi .nsnn’x m»a3 nipn» ,3-x84 'ay . apgna naff *n nn’D ,ay 
dsi 3 ^n 1 ? D’smn nxm i’ayn® aiV® nn ra’ica D’mixn D’VaipoV n’a flag’s nain ie?x 

. 'Van nnp 1 Q’V’an Vy 383 mym ds hi ,379 mym 

nxm ,88-89 'ny , L Wittgenstein, Philosophical Investigations #243 nxn 5 
Saunders and Henze, The Private Language Problem 

”1 Don’t Do ifirVa’n ,x v ’y p’l oy pnnxn tvxnn nx dj nxm .14 'y .Geertz, ibid nxn 4 
.nr nrcpna "n’cnsn nswn" pjya p’DWJie’i Vw vnmryn Vy cm ia ,13 1 9 l y Systems” 
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PTS ,U nuu m by yxian ’ttnaann jnpya Banwa ’ax ,nrn mypna 

natimy mo’oan ni’apyn by nmaiyn nx .’tt’iaam "pya .y’xa “ibx ^’’B’uamn nonn 
nmn irn nr inpy .fin: pap bib a’a’^n □ ,, ox 1 ?p anso bv maann na’tpna 
maioi^’an bv □ ,, ox’?pn D’linn bv mVxittpbtta’xn mpr 1 ? npinn pVimy mao'? 
mx’rv’n bv maiVimna 1 ? myatt mixa a’xna Ditto 1 ?! bv nr pnpyiy ’“? nana .manm 
.ampin amy D'xpian nx avna momyan mty’aa o’ttpia amatyty jvaa nxr ."^nm 
m^iaox bv trrxan qjto [oibox 1 ?!! ,p»ai p’Btyaattn] tronn nvbv biv 'b nana aa 
o’B’dob .maivn np’oxVpn mam ,mmn bv matsna ,maTna maioi^’a .la^mr .-many 
D’a’nj naa moa 1 ? moa 1 ?! .nvnimn myain bw ’nnjo’arxpn-r nxnp mm 1 ? ww 

.□’iittn amainnn myatya Vty 

*ix ."□pamia-ttoia” 1 ? “pwiy naa nmn ay nnx ns’saa nn 1 ? n^D’ na’x ir pya my’a 
niyatyan bv ’mttaaVixn ’iron 'iib na’ioa mapoc may 1 ? msmiy wwv ’a by 
nViooxn ’a’xaa naoty ’V nxna ,aVix , .nnjO’3i*xp*m ix mtto’m’mmo nty’aa nyman 
n^ioox ’ana by inaxty Waa ’Vix .Q’BO’ai’xpvm amimao mtyamya xpm nxrn 
2 ’xn 1 ? ,mpna ,o’DO’ai’xpnn O’mn’aa an anma ^n 1 ? nanpiy »nsixn arVmttpntton 
nmsa nsty-mma ay nn’ ,sui-generis "oma mm3” mxxayo mpnan nyainn nx 
•p’ttuniv bv mary-i-nmtto’n by oonam pa’-waatn "a”ttaao nrw* 

nyainn myatya bv mryyi mma npna n’ann 1 ? |ma -po ntyx ;ir nmaya mttpaty m'o 
Vyn-maam-ia 1 ? w ora“ma-Bois"n bv myaiyan nx V’nan 1 ? nmo *?a nxn ’aa’X .mpnan 
.nrm m’nmp’a-rxio ai’-mo^i ,nmm Vty ir iao mairpn nupaon bv nny^an 

mi’mx bv i“?x laa 

bv manon nmn npnaa nnaix nxr ,i:Vty mpaa "tynan mx’nm ntt’tyai n*?ymn 


Tnan ’om by .1.2B pbn 1 pns ,ppb mn The Principle of Hermeneutical Charity 3 
Theology and” ,1952 njt?a oinoVn bv noon nx nxn .iVxn D’awnn O’jp’DxVpn ’ny pa • 
G Vlastos Studies in Greek a ttnnn noamntp -Philosophy in Early Greek Thought 

Philosophy vol. i ;The Presoc ratios 

.12 1 5 'ay >'33 p’i nxm 6 
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□nwpn ivrx’a km ~ bw ino’snb nunn rrxurmx ppyj ck - ’PKn 
O’csrui an^i’Q P/T^K On’3 *WK ;mj??D2?D ,1 7i?3 D’33a D’HIIQ Q”D"IKTn 

]ji’: xV pnnybai pniypna [nraxm'pn n'p’ann nuna] nropon inx-nnm nurym 

pnnana nuro ’aa pai'pa ■ ’ixna amx Ena 1 ? 

by ’Vo-Q’3iK ?rp» njp with ,i^k □ ,, d“ik“im a’jaa rn’r”? n:3JV tso^o’rnm prr 
bv ino’ana patw rrrnn nipt? ,na: pya 1 ? |jva pVix .pan uppnn nx yiapV mn 
»ixd ,rnpmn jnysinn bv 8 [sui generisj nvrn ’Dixn mi 1 ? "wmn nx’m Bpun 
y-ran ai’a 1 ? onn »apy xirw ’K^nn .mwyni rrapyn na’p-m mraba Kpm 

npmn oianpaiy 

’rwnrwn pjjcm^n oisnpa vrv yrn bv naixyn moan ay rrmuanna uya 
nyaun n’jibib’sn nawn bv Enn wna’p aw” 1 ? an n-wn by mi^usea 
y^a 1 ? aemon mrya im 9 .Ema nx , n bv ,l D ,, aiao nrw" "iis’V mo Vy p’twjacno 
Kintp] pn©pn - *po awn ,nnnn pnan pm oia~npa amain Ve? amnn awiam 
bv mxsim mrn .ain’^ urai ni^y ura [uiVi^’sn rwvjn bv mnann minn 
O’b’o-ipTX^ ik njio 1 ? m’lynwn bv ann -ia a»p D»^’o-»oiT 3 ti omjiea owinwn 
uV -wax 1 ? naai ,mnpo ix mawn x 1 ? nixxin a’r x 1 ? Enamrw naa p’pik .71m 
n omna jrnnio mixa 1 ? mxxin Tacn 1 ? ma by D’pn a ,l ?nan ’Vya awrra 
by ppm xirw oianpn ay nx^n rvnnm nmn npmViy nxn p^mo ,sui- generis 
pipjiinm bbwb') pna 1 ? n*?Kwaa o^’n ix amain tpism bv nr Vrma wanEm*? ma 

.nmna’p-aipn rmnViV’aa npinn nm nnw aim ma 


.7 y b"a 7 

.□’sou niQipom ,13 ,9 ,3-6 y ,]irVa’io ,x v 'y pu ay pinxn p’xm nx ai nxn .16 '3? V’lo 8 
. sui-generisn by vim ay .a’isa nKinca? ’so .iVv ipnnn n’UiVnmD nx 721270 xin n 

anpa ~nx nxnw aoxa nay atyna bv yvo xW nxra np’ioDa naya dj msynn^n djcx 9 
h ’oa ’ixm^n oiampn ^^3/4 b n»u 'b nn’n oao anaity ,"Q”n’ox o’did’S” a nsoi ,1 bnb nxn, 
' .mnu’ap a^y-Q’iiyV [d’did’ 2 1,200 a] rmn ’anaa insy ’"nxn bw Q’oiD’sn nx mpV’n ia ,an 
.iV monV xbv uPnn ’"nxnty nnm by rm bw D’mm ayi ,D” 3 aa o«wp bw anaon ay D’lnsaa 
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vnannn yn’nn man bv mn’arnn nx a’oam ux aa p lo ,amTnn-aoiaa ma 
nx mba 1 ? ocnn irxw .msy npinn bv mnsyn imrnna O’yaun a’aana imn’n 
xsn 1 ? nannn bw pm nx pa o y’aa'a man ’n«n it miaya .kv ’a”iao’n apian 
mnnx nt npnna mViyn nriawnan .U’naipn 1 ? ’"nxn n'aap bv nvan^nn nx 
□nw’on ’ait? pn .a’jwxnn nmpaa apainn a’jaan bw nanp nxnpV a’xnnV 
nnx naiyai nya pao 1 ? jma .[mma -pnn nbiyn i 1 ?^ ntypnm yrnn u”m] mann bv 
’D’aaon xanan ,nnmx nx? vnasy nann" nx anmia ?am nrcx unnn ypnn man nx 
mn’rn naia ,iV?n D’mtc’an ’aw nx xmpn mann nxaina .Trap pna oam npmn 

.nnpnan nyaina myntpa yin’D bw a ,, aaa 1 ?n a’aaa "itnnan 

’T by papya P“i nxm "wx praXHiSn nmnn np’tapxnsn npnna - uVe? nnpna 
nman bv D ,, tjm , nx“is a’aana u’an nwx an’xann nx ]naa - p’aitpxnn anpinn 
■jmx nx waw mmnpn mynm ypnn nx yiap 1 ? noaai paaVnn ’jxmbn nmnn nx 
by mn’aan nvna’oai D’anaan nianpya jna p ina .praam nnmbnn nnywnn 
n min bv nvtnix’nn maprcnn pa? awa nxaana x’na? ’an maxm'm nVapn 

,ia nraan manan bv O’Opxnsn paV 

bw ’any-an mx’n paoa ’ax ,nr npnna nViyp »aa mnianai ’"nxn nVap mx’na 
vnvb nrpan nwx I ’ , nwyn- l ?tP-n , *Tix , n , ’a ntra a’Vapa amp ’aa a”ax’Tfrn a’Vnon 
nna ny ,»jwnjwn nr npnna .jv«?yan n’axmVn n’inixm 1 ? na’xnn fraurnw 
pao px .’any-an pixa u, nmnm ’nipna mix ,n’mn nmoaa yaman nia’aa pw 
Vapn nma tna-’ja na pinn on nrany-an Va> a’awn amonn ,n n’Vap n^iacxaa? 
nxna ,nrn ]ama .aia?an *)io pxn b'o ’Sion muraa na’aa .n’Vx’xa&D’ipx mynwa 
’ax’mVn mpaa po’irsprna nxnaw ’any-nn fiy’aa ann’a? a’xmn na?xa aaa? ?b 
ainna nsaiwnn ayna?n ’aa 1 ? ,pm Vnoa amnn ’:ar nnain 1 ? .VarnV xan ,’:ia;xnn 
Vy aa nynsn nnx naiyi nya na?x na’iy ’a by xa xm nn paiViX’nn ix , ai'?iajixn 
n’Dio-i’xn mVannn bv pvaal nnuyV nayn aai [m’Vno mmpa w pa ma’nal nn^y 


.mavjnn bv nmtaonn bv ’ax’innn m/rin nmnV ,n«in nViaoxV onnx o’nmpi 10 ■ 

.n’^arxa anaj npnnn xi*?n ’a 11 
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nrnpna msinnn nysinn Po myaop-TViyra D’sn» titc ’T Py .[*msn Po n’PPan 
|n’j mno nan Toy utp nann ’ruiajn-nopn pscP no:» ns ,d”3ioxnn ni’ismpn 
mpraP nuons me 1 ® ’s’? loianE inr ^s-is .mosnn mpon ’T Py paoP 
Pa is jr&c’jsaa is .nnisstsa-sPi n’PiP’o nsnp Po nrsurmsn mo?a.no?an 

.nysinn nms Po l2 m ns n’oopi’ypin nsnp 

n Po imay ns nasin sn nn ,a”Jiosnn nnipaa oin’oP n’PPan unouP nos 
□nmp u s" nansn .osnin "□ ,, n yy” Po nnoy ynon nsan p imyn .onsss tsd 
nPap Po nmoainn Po cniosnn onPoa tn i:.”m /’nnsio ’an sPi onso ’an 


ns nsnp nan na D’usroaa ’t by ids m nos ,naan inmao mm mo’is PPia nr 12 
Po yooix b ,’i Po nmx’nna yaun ’oo’Pxion yira Po mnun (x ins .nusmPn np’opxnsn 
% .omaan .x .m maan .0 m by uipianrux w nopna dov nos .[speech acts] man ’oyn" 
but nopna sin , nnPsna nmnn np’BO’an npin na loanono ,nxrn no’on nr Po nns nannp 
mpapn nopnai ,[ 1999 ] nnm [ 1998 ] o’oP ixn , 'mPam'n naipna .nuxa-moo’n np’opna • 
m anaunan o’Pxion pan 1 ? rna by ’oia’o kwo jvaa pas .[1991] 0”pPs ixn .mnnir-mnon 
sPi nr xPo p’aa ; [ 165-170 'ay O’oP nsn] noyaP nmia pa ’mnn-’nPa on’ on mPnnia mans 
yap nma pa mnn nop D’PPia nnPo nann uan nos .“’nsn nuna* Py nanP aun ’3 nr 
mansn nnynn ns nsn] aunoa o’asaa miPnn naama nrany-am ,[3 pna nsn] noya/man 
pnxn nunaa nann sou urn onso ’a Py qxi (a .nyon nnm nxra moouvxp-n no’o „[4 pnsP 
ns ino’sno usa .PPa nnry sP cuonn nsipna musai ons Py ux’Pip .a ,s Po inmayo nssa 
nopna a’xxiao ’aa D’maoan sui-generis-m o’unaon I’tiviyaoaP non”nn sP onsn 
noiyo oia’oP nos (a .["oinsi nmr ,oa’P Po nasa sin onann aPP amp nnv maxi] usmPn 
Po usmPn ’moan Psn’xn m Py nPnoun imyaoao nnm pnin’s Po crj’aaa poaPu .x 
DS r ,266 nnym X 9 DS .26 nnyn 2 DS ,4 pna noaP nsn] nman mnr Py nun ’Pa nman ]rio 
mnua ai ’nyiai (n .[no nnyn 4 pna nsn poaPvt Po ouioxnn vnpnaP nosi ; 36 i nnym 13 
is .mus’p’Paa”! musmP mums’n Po ’nxnon npn nainP] nimn npn Po D’ain by ooiaan 
'pya ipna nrya oy nmannP pnana us n’nyao mnaP .[26 nnyn 3 pna ]app nsn Pas arnoio 
’anna Pa Po D’omaa amsm ms’P Pa amp aion .n’Psmnsma mnaao pasa us ,iPs 
nyam Py y’asnp ]’uya ,nnpa Paa .nusmPn nums’nP on’a ’nnoa ’.mr nos ..nsnonn 
Py nxman 'nns:n na’on 1 oin’a sim .-orux’mpp [monnj masnn ny] na”on nns nmann-nsin 

.14 1 13 DS a nnvaa 4 pna nsm .ns’Ps .a m 

oanoa sin na ,ani .’ Po ni’uyan n’SDnonn sm omopmn avo ]ara n>P yuno npnan nmay 
•’Bmairs-n Pman is ,yao nmnn maPiyn nvPy nsnp "’Pnmrrn Pman nann] "D’Pnia" nnina 
ma Py ['nai ' , uip”s-’PiP , a ,, n Pman is .(p’nsn ’T Py nnvaa) nPyaPa "]’man ]”a" nmyp na 
o:as .n’Papn np’opnan Po nino mPiaos ]’a jmioo’n nrnaa p nuiPuaua njmaa p .pnanP 
iffms’ffl n”oyn Po duio ouio pa D’Pnann Py D’y’asan D’unna pn-ua’o naa ia ’nssa 
o’Pman Paa oyaa loanon smn ]myn Po maionn D’Paipan an 16 n nsan nyo p’aa ,aPis 
DU”Dsaa pnaa ’Paa oia’oP na mnuno ’P n’sm nsrn no’on ,[7 pnaa] mya amo ’aa ,iPxn 
iao Py ,’sai ps mxa n is imannip noa n Po ,PoaP ,ira nusmPn nums’nn ns Dnn”an 

.snm □’Pma- , on”a a”D’saon D’onann 
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aid nisnyon ns bya nrnojs pxw ,-pb “winn oaya mjmo nn’n ,’"-it<n 
n’AX’nb niwis bit? nmeo’n nbisox Dityb px p’sb n .nnx aid ’as by nnx nuBns 
lMiff ns bya mmcnb nw’A lib pxty fi’sn ,mnx niAcns ’as by tc?xna many 
nx ,*p DN .ampin i:xw D’ansn bp nmpnn runsn nx panb i:b nnpsxa 
nxnpb np’i D”pb ,in’:p nasi .laxy oismpn "|ina K’sanb p” "O’PinAn □niN’rr'n 
’ax ,nxib >101:3 14 ,ibxn o’XPi:n by l’A’Ani , 3 ns lasy ’"nx.np na bo? np’ina 
n:a by mpan nainb mas p’soa isina paion ’’’D’uannn nonn |npy u a wanwa 
nmno bsb nnvpm n’AP ns hp’a 3 ”na nil .-n’D’oa n’a’js nrapy ib vrv n’inb 
mnb xiaaa , 15 .nppna nnx bs .bom o”n 'i ’ansa da ids ’"nxn ’ansa .nmxsb 
oismp’ap D”S’asDn D”aibib’sn onoonsn uit 3 DS a dai ,[DS] D”:inn a’pnsn 

.‘’AX’mbn 

D’pnsn did’d 

,’i Dibp .a bo? nn’mmay ’T by miAin ’"nxn nbapb n’xanpxn np’An :i pis 
nsnynn mnxa nnaiyn m’snomnjo’nn mrunnw bmx .a n’sin ,n:nnxb .’am 
’biy ppxnn pnsn .nmibo’n ninsin by mooiaa ja’X lv nxn nbap by Dibp bo? 
npnan bo? nmsa-xbn asan p’sxa b’nna ’ix .pnnn na’pn bp nr -pbnn *]’tyaa 


,a”«mbx D’j’Ay by nrxinA nirrax nb’A ’"nxnw ma xin u ,i 'y yn; nx anaxa nxn n nxn 13 
mbau" nx pn rnnx nxi£>n xinpa ,uai Dnts nrn abiyn nx i?yi , 0 ”D 0 ’an rnb’ADi rnrina lynit? 
myna by .man nmno pp’ ana ,rnn bp train D’anan nx ,naiba /'U’nnxan vr bp "naann 
da nxn .1 pnsa 74 nnynb pao ,ppb nDDixp rm bp mnyn nx nxn ,ibbn nryab rnn bp 
mbib’an myapnn bp nupnan nbxp by pnaxa nxa n bp urn nx da nxn .-paon is myn 
dy - mipoa xbb * o”oa xin npx [a 'y m ‘ayb ,a'y na 'ay b"aa] oixaxn bp nmiat:an bio 
."'na ny ynv i:nx px' [any o’bnn] ’a ,naan un’ba in’ 'nr .-nbann 

"D”n’ox d’did’S” nacun nxn 14 

pinn ba bp nmnna yanxb am® pa jjp’p bbaa -pica npyi ,rnn bp nnpaa ,nrn nppnn 15 
nnx D’ypna nbyab oy o:ax ;D’jp pam crnpy *]paa rnn ’t by innajp ’jxnibn oianpa 
pbn npxa .mnnnan baa d’a”p D”Ppna a’an .[n’sono’na niaipan ’xna my’w ’aa] na’an 
,83 nnym D pbn l pna da nxn .mai ’a’ax iA”stc> ’aa .nmmxan mnnnan mnna: mbxa>na 
nnn.naa pn ly’sint? oianpn bw d’pbn naa noua dab?’ .nrn xuub n’nD’» my’A bty nap ]rnb 

.nnx 

.nnao tym’Ab naiAn nrm ’"nxn nbaptt? nnjnn u”m 16 
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np’&o’an mnsoa nnra ’myawam nyswnn-an oismpn psc xbb X’nw nr mnna 
nx ’nmp’a pixa ]ma mx -pana .nunnxn o’:wn mxa yanx -paa nmnn 
’tso’X’nn wmsa npanai mnbix’nn nx ,’awni mbw bw cn’mcrsn 

-pna nxab nbaman nxnab nws’xw vnbxn oisaxb nman] aiaasb pm aibww 
bw amvbyn niabiya minnw ynpn] nmawn nx ’awn bw mian pi .paio-pxn 
ibsx wsnj nwx ;[nxnaa owannb yinn bw n’xaixb nws’xw .mxmbn oiaoipn 
ir .nnywn iiaina nwx ynn ’inira iasy nx nntib na xan ’man mbx o’nxwpa 

.□ibw by mpiay ny’awnw pawn bw 

m:w ci’W’an -|waa i:nw: xb ,7 nxma naxmbn nbapn by ’awn bw l’mawna (ajax 
ux oismpn baa Q’awnnai ,mbw bw inmay nx aama umxwa abix , inmay 
,1940 niwa ’oxbpn nsoa ibxn nnann bw man pa D”niyawa a’bnan o’Xjna 
a n’JX’Tlbn nbapn bw rnua.n pa 1 ? . Major Trends in Jewish Mysticism 

,-p nnx mw D’wbwa ana xinw .nnsibp’xjxb oman xinw D’anyn /’Kabbalah’ 

P’sxa Dibw naw -pm bw n’a’jsn nrapyn-’x nx nyna ax pwxnn pnsn -|bnaa 
nxnpb mnain psob b’nnai [Deus Absconditusi nabyj nimbxa pio-pxn nx 
*|io-pxn nx aibw bw inw’sna nxn axw pva pio-pxa amn □’wopan bw n’sibn 
by *iou npna nposn by nipiay mabwn rib rn ’nanynb nwx pnra n’rxn myua 
"wni mx’n”n bw mn an xxaj la nwx] ’y’am pnss mir p’jxmbn .mjmx’nn 
bx nrasn bw rnisa nin’jb [DS 4] -jinx pns-nn w’ .[n’jxmbn nbapn bw ’bw 
,p laa .bin m»’ bw nnnw nbsn nunaa oaiw niaipaa my’sia pw ’sa *]io-pxn 
anjmn bw D’jiwn nnwpna po pxn pjy bw rnnyawa by y’asa ’jx pnsn imxa 

mmaoipn 

rnmn nx nnwa ’jx ia ,nap mm mn’: paoa ’^x .pwxnn pnsn bw lawana 
; D”i3is’w-Q”t)o , 3mia D”iD’aa ibw wi&’wb on”nai ’"nxn nbap nx oibw bw nuiwn 
bw pvaa ninnn bw nmaonn bw ’bbam ’S’aaon npnaa bnw ’nwn nx nyna axi 

nar ,nawn obiyn nanbo ’an *)aoia nxm owb wnnw iniamw jiva [nam’xa] nxr nmx ax 17 

.lianyi nj’w dip ’ba ,,’awn bw i”n fjio ny nnnn mosnn naan 


414 



bv naipa nx pa ay ’:x .nnnnxn nxan fo ■fpnaa mns nraiD’E? ’lira Jims 
' .D’Ewn mate? yaax rxa nnayn no’oaa’rxn bv DHiis^n n’jana n’lxmVn nbapn 

"□apian mVte?” fa a’^nann nx "pya ’ix .n’jxmbn niJKHsm nnmx’nn ’aaV 
’jx >an -]oa .i*?xn anpnaa ajE?’E? nuiphm a’prnn-’X nx p’sai ."amxan diVeh 
oVix ,mrny anr nianyn ann nnxmbn nVapa di“?e? Ve? amxan ipicryE? xaia 
’sa .n’jxmVn nraman nx unaana nsaa’aaa nr® air 1 ? naa Vy lp’son xb i^>x 

,ir nmaya rEm 1 ? mipa ’JXE? 

rnuroja ax’n xin® na nx rnuxn nx pma ’:x pawn hv inarm nx fna 1 ? ’Xiaa 
» :]ua manna ’"axn bv nraanxn niraepnn jn® aao xinw na nx b’Day 1 ? rna bv 
; na’3K?n mna.;[n’Dio-fxn nmiVxn mroun an®] inntnn n’psja .aiaaxV ma’on 
on® na mmpan bv nrVxiaopa-a’iD mxnp y’sa ’:x .iVxa .mman a’psni 
’Ve? a’D’pan □’’Vxi&opon □’Jiy’an .mamoa nr jix nr i®&®tr xVi ,nr nx nr ra’ 1 ?*?’ 
.nmxa 1 ? nrVxiaopan nmain.n nx pan ,’at£?n pasa o’xsai l’ax pya mxnp 1 ? 
■p®na ’ix jiTawn bw n’tnxapn nmx’nn nx main 1 ? nia ^y ix’an ’a®m diVe?® 
pjya ’"axn ra 1 ? la’anmp nn>a ’n fa D’Vnann paya ’a®n bw w’Van nx f’sxai 
I’jyn myn®a nx de? p’xa ’ax .anrn naoa ananan mVam *?® ’aiVianxn mp’an 

.13 14 Da ,nm paya ny’a’n nx amam .nVann mana 1 ? oma 

v 

- na-’san giaa- a xxaa® ’anas-anan asan bw naxn ay V’nna ’ax pa® paD 
Van anpinn a®x .Via® px *pr 'a p”nx.n Vet anx a’aVn *t by anaa® aopa 
“n’aaxapn nmx’nn“i .mmVxn fna yrn bv imnaia nx nman mpaa ia i®an®n 
px 1 ? x’xw qi 1 ?®® ,’”axn V® tjop® ay V’apaa nrn aopan nx xnip ’jx .na’aE?n Ve? 
nms aa de» ]Dixn nx nxaa ’jx aiy .Viaa px Vet a’mo’jno a’aa 1 ? D’oa E?a’E? aE?x 
*iai .nna’ia Vxnry 'a by a’ooana iVxn ama’nn ^e? nm^itoJixn mi ’ia’an 
“I’nn na M p anxnEma nxaanan iVxn anpinn Vet n’jnpy njan-’X by D’y’a^a 
.[yan mma] "niD’^pn fa 1 ? [’a^y nVaan na ^ya nrn 1 ? p bv n^iaan] mVxn 
* a’a^ia V?xn a’ainnn ’jw ana aryx n’jiE/ □”jxm’? D’aopa a’aa ’jx ,mn niypna 
D’aopa 1 ? .nra nr njiE?n an’psn nnaynai ,D”:i 1 ?iX’ t ?t3-iEmxn ampaa nra nr a’nE?a 
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. ,1 my2n-- , :mx , n ’six a’aysVr ’aiaiaoip ’six o’ays 1 ? v' l^n 


by nmp’yn mnam 1 ? anyawnn ’"nxm rm bv D’tiopon nynnx nx fmai T^aa ’:x 
.mma an© .rrawn bv -mmxtjpn nmx’nnn nx p»onb nan by ftxn nnpinn »t 
v ’jni ;i B mn ’ana bv ,n»on» nmxa nans yaia ,- r by nanan iwxnn upon 
Vw pynn Vy ’i:a .nis’^pn orp by in xsa:w nncnn Vb> nman np’yry nxna 

.manaxn mnnanna nnna anna tynyi naty bv mxsinn 

in”nry jam v nxn n 1 by ana: nwx ,7”xa oiVryw ’jwn uopen nx mpn 1 ? ’Xian 
X’an m'jryty nrn aopan nryx .maran nsipnna lVry *|tna acpa x’a a ’ix .ansaa 
’m'piX’Va ypn mna »a®n aopon 1a® ]Bixn nx nxna »ax jit®* nnxa vbn on”na 
.n’axmVn nVnpn bv m®m®n n’rmx’nn nx Mb jmai pnxn bv ji®xnn cropa 1 ? 
bj ,ai® .onnx □’’ixmV □’ftopa 1 ? *pian ,nnrn mnsoa mV’npa X’na ’:x -|®ann 
1 nxt] »on»n vn^xn omnn nirmannn onxm bxn bv msmtyn nx a’a’na ibx 
-|nn .aVman “pn bn rnri^anm [oViy-xVni baaian aViyn® mmVxn ,nnaix 
mrrfrxn nanan nx 0’sp®a mVVannm nmasn ’a’^nn .mxn bv n’®ann nrnan 
1’Vnnn .pn’n *pn ,nn’n®n i'ps:® nnynpn msiraV paxyn bv tynna-n 1 ?’: "p^nn 1 ? 
,nrn n®pnn .D”on’m n^naian a’ainnn ay ’sio-i’xn abman nx ®nna b’Vaa nrn 
naiy 1 ? ,mn”nan manyn Vy nnaan nmViX’nn bv maV®nn nx ma»aa Taya ’ax 
nx p’xai -.[nrvttsiss b mr:a nwssK&sfl D”mVxn anxnn nx ,mW?i®n iVx 
, nr n®pnax , na nx .niy’xa iVxn nnynn ’n®® m'pxn bn on’ bv am®n onion 
"O’ostwp" bv D’naian nxnan p’Vnn *?a nx anxnan D«axmVi o’nmr D’oop® 
v annan xin "nisisan ninn" lai ,nyi®’ rniapya X’aon [anxina mm^xn nnyaVnn] 
D’tJDpa by -jinx in Wia ’yann pnsn ,nrn n^pna .nxnan bv nnVxnn p’Vnn bv 
nvonn nnbannn ]»aV ’anaxn omnn 7’au? mnrn mrip: nx o’i’san □’’axmV 
□niy .nnaiyn mux by □’’xnaw nmpa nynai p »ax ,*ioiaa pmVxn bv mVanan 

. "n’mxapnn nmx’nn nD’rya anmxn an’nn nryya 1 ? 

n’ *?y nannw ’ty’Viyn] ana wanam ’aamar D’Dopan nnx nx nn:a »:x 
bv mmiaoipn myna»an nx nxnan min bv Jvfrana yapn bv naon xirw iaiViy 
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by D’tio pan ’wa laa ,]xa di qVix .nwan naipnap maVa ’inn .me?y ma’o 
rrnana rrratpn na”an xVi .nnv nVm mmVx mnaa nanae? yanaa .nnnan 

.nous mV’XX bv *pVnn a”naa yjas-’nVa 

ne;x ,n’an xV ’ae?ni DiVew .craou awopa ’w x’an ’3X py’ann aopan bv mrna 
"myn"n na’cw a’Wa on ,anpa nnr amx o»ania»a ,aVix .annaya a’aam nmxaV 
lVxn a’aopan ’wa .mnx-maiVio’aoax nmaxV y’jnV ma by xm yin nyaim 
' nx a’xyaa> piaan liman paV .maxyn nmVxn mawan pa nwjunnV any umx 
’atim - vraVn Vaai ,n nxna .awopa nne?y yaw K’aa. ’3X ,nn nmoaa .pin na 
no’ann Vyi .munwn-’x Vyi .mmVxn nawann naina a»nn ,pwxn ’Van inmn 
ix paVa na^e? na’apaonana wnnna ’irw Vaw u”m jji’jira-nn mmVxn 
anwaxa iVxn n’aopan .pomn ’mVxn mnnn u«m] pasx my? Vw na’apaonann 
mynn .VVaa r, nxn nVap Vw msawa-xV nsanV pnyn ’aV .nysawn nmx a pyaV 
paoV xin .a’nmpn anpinn Vw paj-xVn awnn ppn naVn ,’wn pnan Vw ’Wan 
nraxmiVn jmnan Vw D’opxnan mpan manV pmn ’aiVia’oam noian ypnn nx 

.nxnan nnVxn yVnna amp’y D’nwDXna 

ooanan »nxn nuna aiw” Vw ’aiVuaua-ia’oa nina V’an nrn plan : w’Vw pna 
’3X nrn pnan *poa myna .nr xwi:a prw “imtna awn mpa Vw ’JxmVn wiman by 
man mmxV |mx nnwai .mxmVn np’apnan Vw nvo’oa mis ’nw nxnn 
Vw "xnajnxnxauxn Vw mixp-m ’’xmrjn mViaox Vw np’apnana uV mnaian 
np’apnan nxmn bv n’Vx’xiaia nmx’n ana p’anV n:n by paa’an ornman 

".n’JxmVn 

pVma We? .TXtnona nnra tsmaam -mva inxn xin ne?x ,nrn pnan :’y’an pna 
* np’jaan Ve? o»awn D’aV^n nx nxnV irosa .D’jrn ay a’pna-nn nne?y e?an I ? 
nx apaa »ax na ; ]ip’W nyi nma^na pjuiaoipn ’JxmVn awmn Ve? n’aiViX’Van 
n’UD’Vim na’pe? nsian pao 1 ? naa .nn^B? n’nbiojixn nrasaVnn bv mp’aa msnan 
nn’a pai 1 ? iW ne?axa nr pna Ve? n’pan ,pao xW .n’jxmW nwym nmx’nn bw 
□’j’3yn lain mV ."Ertman iina xxa: D’nVxn” [n’sxmVn nVapa]e? .amami ’yax ay 
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bv anannsn bv nnan D’psoa roanxn mnynn bv na’anni D’pnsn ’nn bv 

.nr npna 


mx ,ttp nnoa ,, D ,, niVxn □ , ai:nD’’n nx n’aoac nnm nxnm atm Mxa? nnx 1 ? 
bv □ ,, Jinip , 3-n ,, n 1 7i l 7 , Dn onoansn nx yaip mx na .nMiVmnn mpo ay ‘p’nnn 
o^’apan nx npio mx la ,»mra xua rxo mx "pana .rrrn pnsaa> "annan mx’jrn 
v 'nxn n*?ap bv "ni:nia"a stdieip »aa ,Vxn maa; by crwxnn D’^iaaon 

n’onnn ni’pannn pa 1 ? ’anaxn omnn paa? mm-iaan by ,[DS 2] p mx ,pa nnx 1 ? 
mnnan nx jnapV p’o: ay ,[DS 3] ’snirVa’a im 1 ? naiy mx pmVx.n bv n^ana.n 
v cP’D’ja □”ira> pi »omd *pn ]n ciMnn 1 ? ma by pX’mVn tnampn bv nnra nanpn 
’D’Vnm .nMXmVn n^apa *yio-pxn bv laipaa in mx [DS 4 ] pa nnx .iy?n D’anaa 
□’Oman amx’n X’aa mx ,nix’nn iVnaa .nVsna yaa;n mn’Ti niMmx’nn nr*?yn 
nmxm D’vpsnm .□ , nin ,, n bv Dywayn □ , t3r:annn QMaan .mana.n nuna bv 
ponaa .[ninm nana ym? .a .-ninViyn nnay.m arp yxj Minx-nn nrrn bv ninroan 
napna^a X’.nar ’sa nMxmVn rrnix’nn Varmocrn-Mi’inn ypnn nx rxa mx pV 
X’aa mx nr pna-nn Va> lma’oa .npnna nuiiMn nmm-anpn nV’snn nunaa 
bv MxmVn ’nunannn ^mnn by .wniaai .Danina ,nna taopta .pawn nscna 

.onxn "|ina ’nVxn aVsn mao 1 ?™ 

% 

" , ttmaix"n nniVxn jnrn by tniSD pn v ,[ds 5-81 o’xa.n Q’pns-nnn nyanxa 
nx nuMa raym npin mx mx’nn iVnaa .pp’nn nyam 1 ? onia 1 [roai rora aim] 
nromn mannn ;nbynb' inxaMe? nn’aa? nn’n xV pa npx mmVxn bv numn inix 
n^sxV naa by jnw nbn xV pa nrmVx nirna bv nTT.m ,nTaa?.n bv nuia>n 
’.mVx-DMsn I’bnnn bv n’aMD.n np’aj’nn nx npin mx ,pa nnxV .pp’nn nx 
bv nMiViX’Van npMaan Q’tnDna nann la narx .pp’nn "ma’jr bv ni pan 

.MiVianx "calculus' pawn pyo para .masin nunan 

' nnva nmaan mVannn bv o’Mmx’nm D’Miaiaoipn onpana p mx [ds 9-10] ,m 
nxrn roman niara^nn nx nxna mx [ds 11] ia nnx ."xa?np xp’ny" s pp , nn bv 
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n’ar-arn nmaya aaip’ai nmnaiab dtoi o’*nn”n nx nxaar ."I’djx -px" 1 irin 
crann nx nxna nx ids 12 a] id nnx .’Oia’&n nxmbn “|’ia»“n bw 
’jw nx nxna nx annnxn Dsn nwa .paax jnx nx a’W’aba amnnnn a’aimanw 
porn mrnan by ibxn a’axan bw mabwnni [nrai naan] xaxr xax pa aivrn ’asa 
npson bw amw a’mpan mxbaan ,yaw nxnp niana bw ,anan nyanx ]n 
mb ana mwnnnan ,aninnnn a’aianan nw bw mirth arub nxinan "pman nawan" 
nbana "Ionian nawan" bw anaanan p nx rxi .nb’bn nixnai .rnaiiyn "nn’ayn" 
paniX’nn nxmbn baon bw nranyn-nn nx ama nx lbbn Dsn nwa .mrayn 

pmapoa nx rxa nx pawn nao:n nnxb 

, nawan bw mcnan nbixm nnnai nnxmbn nnnnn rraibiarmaxa p ’awn naoan 
’any-ann ’aixn by mynaa -panb naa by xa m naoa .nrb onwpn annx annyai 
bw myawan nan ’aab nr naoaa fyi& nx ppb *ioiaa .nxmbn nmx’nn baon bw 
□nxn bw nnmnn nam ’a by ’wyan nwpnn nx bapa xmw nnxmbn baon 
D’a’anan nnx bw nmbuaiaaa p aa nx nr naoaa .manan nx fnaan anoan 
•n’n»wa-n»TD.T bw nanapnn - nryn nmn : nnx’nbn maaiannn ”n bw a’nanan 
nnnn rraiira aw pxa aa nx pona .trpnxn mawa ay nnnxna pnaan nawa na 
-panb naa by ,nxn pamaw mmpan ’a by ,ban am p “nawa" bw nnrmwa 
rx nx .rm ’ana ’aab ’nnn’aw n’mip’an nxnpn bw ’aixn by 4 pnaa my’&n 
mannxn nmnaw mrnan nbixm no’ana nnoia n’ya naan : w’an ainna yna 
mnwaxan nrbxiaopai mmaon mnain by ooiaa n’yab ’bw finnan .na’b mxnw 
rxa rx nx .annnxn ran ’"nxn bw ’waan ma by nn’ao mnywn mbynb lab 
rramrab *ioia na’aai nw’X-f’an fip’nn bw n”biyann ania’ona naa annan uopu 
nx aaoa nx .ibw mm nman maixnan from nx nnaa nx ,rm bw nnmnn 
uaan nmpaa prn rrstmonn bw nrnp’yn nnywnna naa bw mon ay nrn naoan 
twanb »mysm ,’mapoa nx npio nx pioab .nnxmb nmbiaaoxi nmbiannax bw 

.npnan 


paxy »nxn ’aa am&’xn an bw mnm airo nnna Kin .nnaya xm ’W’bwn naoan 
a’aya naa rbx om’na nxw firaa pxa mix rxa nx .rm ’anaa nanwnw ’aa 
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Van] doud onto ,aa© non aaV tix 1 ? mix X’xirV Bbrnn© nnaV .irsts-ionn "pan 

,[a©n nscin 'lib 

ipnnn ~\vmb niysm rrxtnonn bv nvVVa nupon 

-ltmxin Vna m , 3 ,, 7a r, ni2?a©a nmo’ nan 1 ? n©pa it may m’Enaain ntr© 1. 
nr ’Vn V© uiiV’jr .run nxan *po rxn nbnpn nnao njan 1 ? nry ’Van ’D’umn 
nxt naiVmna .nn© jvaravn nVsnn nunai naxmVi nVnpn bv nnaana nainn 
na^na xm .xanx ,“tnm bpb n’papn min 'p© npnan paxan nx nnsm nrx 
□asixa rrxansrx bv inr nVm man naan xm px nnr crayain onsmtjo 
,nmn nai’paaus by mnpnnn .axmVn oisnpn nx pna 1 ? ’Xias nnv oama 
-naruvVrn pan awuV x*?i nxm mean m^n’? ,1 ?© maiViVan nitron nx mnrai 
n’anai rmaiax V© n’aasn mnnsnnm nmpan bv amxm ix nan© jraas 
nvrnVn nx nixing mnpanna V?a iV?n a’X©ana ma^ynn x 1 ? Djaxi a 1 ?© oiiron 
ooiaan a 1 ©"© mnn’s ."p’s 1 ? .nvmnan Van naxmVn n©’©n bn? n’VVnn n’aaa'n 
nara »"*ixn n^ap bv D w tjaaVm a’X©i:a pin "’Vxittonanarx ©na nxm” by 
mn© D’xwuV O’Ximn cp’snarVa’an nmpan nx ay psoa ir mma .naiViV’s 
oisnpV nnr manpia m©’} 1 ? naiVn »msn p lan .D»soi3 ampin 1 ?© an’y 1 ? ,ann 
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v o’jnia posy nib’sxn obiyn o’lrry ,nxr noiyb .nib’sxn obiy iinn nryx mrnab 
man .omnnnn niobiyo D”iriyb naiana nosy nib’sxn nonyo -pno onm ”irryo 
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rr u’x I’six i’ax ,niar Dbiyb pxwa di .'*po px' xapin - xwnp xp’ny bw mnnnnn ma’son 
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ami nr .aitsP Px’xitsisn ©ia’o ’T Py ,x©’ip xp’nyp ,nPyo ’bPd B’anP psix pixP mu 
©in ya© y’ 3 ©» tsPmon ^id pun .4 .Pxxi xP aPiya© oPmnn «po pxn ay mxnnP xp’nyp 
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.1 ’oa D”oon pVm ,4 pnan 70 nnyn ,1 pis by 79nnyn nxn 30 
.vn d’p'pn ,Q 2 ?i ;"Von nnp“ mma by 383nnym DS 14 ;36i myn DS 13 nto 31 


424 



Ton 


a now 
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